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FIRST MANTRA. 

The Universal Soul inheres in all that exists or is sup- 
*) 0i iod to exist in the material, mental or spiritual plane. 

Self pervades all the Lokas, so wisely pre-ordained in the 
linen sity of Godhead and the merit o( which is so beautifully 
uVm.ibed in the Vedas and Sh.ntras. From tho Pa Oil, the 
.o warmest region to the Satlok, the uppermost region together 
ilt'tha intermediate LukaS, combined with what is further sup- 
uifeod to exist, thorn is no particle, no space wherein Ish or 
m docs not pervade. 

^ S 0 , y i: ii should give up tho idea of the existence of the 

uBVl .And enjoy the eternal hlin« of th< knowledge of tho true 
tJf without covetting things sensual, and attributing the action 
,,V «,Ua sriusos to ymtaelf tint is beyond the ken of the Senses. 
^Tfexpression of tho text is .juite clear to those who have as- 
Hod with the learned Gurus in appreciating tho nature of 
‘own Self, the knowledge of which is obtained when the vir- 
f deeds performed in a semi-conscious state of individual life, 
‘Hy Develop themselves in bringing about the Eternal Kman 
> ion. Unless tho fruit of good actions committed in various 
/aa of human existence, develop the Intelligence, the knovv- 

J - o of Solf is purely unattainable despite all the efV >rta of m n. 
To those whose Intelligence is defective and who have 
br ci oyed the Society of spiritual men, an abstruse subject 
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this, be they religious and tbeiatical, would seem to be^ 
assumption. But there is no such thing. What is enjoin.' 
in the text, can be tested in more ways than one. It u. lailt c 
tost the genuineness and the truth of the Vedas in dealing 
with the Adwait Philosophy . Its knowlegde can only be 
realised by prying into the Nature of Atma. 

The explanation below will fully bear out the text <lTp:i- 
nishad) ‘what exist$ is covered by God' 1 this proposition show,*: 
' hat there is something that exists and this something can L: 
apprehended and comprehended. Now two things must be 
ascertained :— 


(1) Whether the things that exist, exist of themselves o: 
have the support of some other thing. 

(2) Whether they are self-evolved or born of some otbei 
thing. 

Let us discuss the 1st question. 

Granting that all things exist as they are ,—say, the air <r 
the sky, this is not the whole truth. To say that a thing ih 
or that it exists, is to say that it is real. The reality or the 
Being of the thing denoted hy the word “ It;* is attested bv 

proposition ‘ It is * or 1 it exists * " Is ” or “ Exists " mentfil 
subject to our senses. The very use of the word “ In or 
c i;st3 points to the existence of the thing, be it anythin 
whatsoever and 1 It simply particularises the thin \ Th 
b rticularism of the thing indicated by “ It/* proves its uxV 
t-mce at any place in a restrictive sense. The pronominal 
of It shows its antecedent without which particu) msatuui o 
the thing would be impossible. 

This way, the word “Is or Exists** points to the ex ten* 

& thing to bo known through the Medium of our sermon t 
any particular place. The answer to the question — Ki wluu 
Ones such and such a thing exist”—would imply its existoip 
either here or there, either far or near. Hear *, it is imposBibl 
tor a thing to be self-supporting. The air and the sky are nn 
exceptions (i. e.) they are not self-supporting. Air is « 
lar element, resting in Space : and Space or Sky in its tarn u 
al -o a particular element, resting in a minutiae, which givu. i 
oxu r .nee and which is beyond tli3 k<*n of human under taming 
and of Sc ionce as much. Almost all \isible, perceptible, iftl 
mncaiveal le things can never »>e self-supporting They 
for their support something which is quite beyond tlu r"ftcMf 
our son » am] which is the root of all thin *e cither visible 
invisible 

Now to i he second part of the question, — tohetha thir. .1 
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,T*niCSSMo existence of themselves or as created by something. 

it b \s been just shown that there could be no self-supporting 
./od\, ,. it evident that there cannot be anything self-evolved. 
All created things point unmistakably to a Creator, who gave 
these things support, aud located them in respective places 
uuh . Nature and Force. To say that all mundane phenomena 
:v,ui v.u of Non-entity, is to say that something perceptible 
n it of Nothing. This argument is boxed up in false 
h If we could conceive of auythiug like Non-entity, if 
tion was self-evolved, uncaused, uucreated to continue 
an Ktonal Entity, the very conception would amount to a 
denial of the existence of God. Our belief in the existence of 
Go l priotnto all existing things, is spontaneous and inevitable, 
wanting no reason or rhyme to give it a solidarity. 

Creation is manifested as the visible existence of diversi¬ 
fied things, whose existence prior to their being known, is mys¬ 
terious. So we can imagine that Creation or manifestation in 
eternal order of Time,'can identify itself with the Creator or 


the Oinnipc 


t 


„. n t Power, who upholds the Cosm >s and relieves 
the Chau*. It is impossible to realise tho e-d-fence and mani¬ 
festation of anything without its Creator. The Creator or God 
i j o ni.'p (tout; consequently He can create the world out of 
n ,>tThis is what all believers in God would say. Science, 
.vor, goes the other way. It says “ Out of Nothing corner 
' ■' •!? ami tho belief that God created the Universe out of 

t . , 1- unscientific and ungrounded. A potmaker makes 

t ft oni mud ; So the Creator cheated the world from some- 
that Nothing cannot be the Germ of the Universe. 
m! tho reasoning is sound and hold* good only to that 
' Hires the material and efficient causes of an effect arc 
•nit tilings, but never where, only one. tl'iixg serves 
The Vedas advocate that, there is an Absolute Power 
Creator which does not require any proof at all; for 
>1 Ling but tlmt Absolute, Unconditioned Self m all 

>_that God of gods -th j Creator of the worlds. The 

W by way of example that as tho spider creates and 
k it 3 web of itself and absorbs it in itself, and as the 
it' .i all things of itself and absorbs them in itself; 
i. , s the Uoiverae of Itself and ftbsOibs it in Hinnelf. 
n 1 all contradiction, being as much ..sun axiomai' 
inference is that whatovi 
t Hu' ITniverse has evolved am 

sr a I 

* Uiuver 
.It'Ll from \vl*i 


wo 


til. 


rV i 


I 


dr rests h is C f >r its sup 


4 > 1. 1 It I I 


► nut 


r 1 l 


Eligibly 


uanifeHtr: itself on 
igieiil prcmisM— Guti 
Nothing 


j>ut 


ty 


i i 0 ir 


is cornet. 


is Croatior 


mtsT/tf 


Mfcfc • G <W 



( 4 ) 


m 


wg up through God—or v/hether there was Nothing but Cod 
iraself before the Creation,—are questions within the range 
of legitimate discussion. The Vedas-deny duality and say that 
God alone is the First Cause and there is nothing hut God as 
the Root Cause of all that exists,—the Being that created all 
things, located them and ordained their respective . missions. 
Now, is the creation independent of God or is God manifesto * 
in the Form of Universe ? 


Those who are ignorant of the Vedanta Philosophy, v.ih 
not be able to pry deep into the problem of the Creating m ! 
they would whet their faculties as well as they could. Tin 
Vedas say that the Atma can be realised but by close study 
boru of deep thought and an inquisitiveness to know it is. The 
text says that the appreciator would see the Atma mani¬ 
fested in its primeval purity, greatness and expansion. Con¬ 
centration is necessary to understand the Vedas. They distinctly 
enjoin that God alone is the First cause of all thitigg. He 
being Omnipotent created the Universe from His own existence 
nd this is the Import hidden in the first Mantra of the Upani- 
kad. The ignorant are in a mighty maze of delusion to think 
that the Universe is independent of God, rather it should b- be¬ 
lieved by one and all that the Universe is nothing but. God in 
reality, as there was nothing but God before the Creation was 
manifested. 


The truth of the Ve las may be contested with the av* i - 
tion that God did not create -the Universe from Himself b> 
from the Essence of five El -meets which e sted of thewse! 
before the Creation in the Vacuum in an invisible Form, ii t 
wore Germs of the five Element* before Creation out of \ 

God created the Universe, the question turns up (1) wlu* 

God created the germ of five Elements or (2) Whether t u. (r, 
existed independently of God and of Creation. % 

Tbw answer to the first question proves that God i \ <*• 
as the Fiist Cause of this Universe. The answer to tho * 
question is laid down by the theory that there are two thing: 
brii'g about tho Creation—(«i) God (6) Germ of rV 
Elements:—or, to pm, more explicitly— (a) God (S n 
( b ; Germ of the five Elements < Matter . All Religion* 
^laim the theory of the World’s manifestation in Spirit no 
Ma f ter. Bo* the higher teachings of the Upanishads b ;• 
the Arul (spirit) are as of Primary importance, placing othc* 
things as of Secondary Importance. 

Ao God is Omnipresent in things that exist and in thu . 
that do not exiat, the. existence <»f Matter in God i.j pi, 
beyond doubt. lie xnur.t have pre-existed to support Matt^P 
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er Words God precedes and Matter follows. Mailer is 
eifc by our senses and makes itself felt by our senses ; but 
Spirit or Soul can never be felt by our senses : but it make* 
itself felt to our senses. Thus the Spirit or Soul precedes 
Matter. It is the Soul that enlivens the senses and gives 
hem objects to work upon. 

Again Soul possesses the quality of knowing a thing and 
Matter iu itself possesses of being known by the Soul. This 
proves that the Soul precedes Matter. Soul (the knower) mus$ 

' prior to Matter (the thing known;; so that the Soal cannot 
evolved out of Matter. Knowledge (the thiug known), can- 
in any way, be the (knower himself;. The knower (Soul) 
ag a living thing can create the object of his knowledge 
itfccr) but the object of knowledge (Matter), an inert dead 
lg, cannot create the Soul, (the knower). 

The Upanishad by its iirsfc Mantra, teaches that what the 
pie generally think of the world as a different thing is 
usiou. All that we see is God iu reality, leaving the idea of 
iality one should realise one's own happy self iu so many 
«>rnis perceptible for a time according to one’s own desire 
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SECOND MANTRA. 

" Here you may wish to live for hundred years performing 
ms Thus thou who arc a man b vst no other alternative/' 

' r o" o..'iiifiv, this world. If the disciple fails to grasp the 
of the supreme truth “ That thou art n?3(i sna “dr r S’’ he 
In- to have recourse then to Karinas (actions). Korinas art 
ifferent kinds of actions onjoiued by the Vedas, the pm- 
«>co of which gives purity of mind. This Karma has two 
ns. Firstly, it is performed with some motive and with 
..ug desire to reap the fruits thereof. Secondly, it is iono 
it:, own sake. It is done, because it is worth doing free 
auy propensity. So the text says h .rt, in this world, as 
, as you itve, you mint try to perform actions without ho 
, the least dcare to enjoy tboir fruits, as there is no better 
ur :e ior a mm thin this, tor his getting free from the b.m<) 
of actions. The text (by saving) “ you may wish to- live, 
w®, hundred veare peifoimii.g action ” has reference'to tb«*ocou i 
I performing actions i. r., performing them knowing thorn 
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hope for the fruuf 1 
attached to them. The Upauiskad directs all his disciples to 
perform such actions for huadred years which means either + 1 
perform them to the eud of their lives or with the desire t«*-r 
live long keeping off death. The scope of actions as they are 
enjoined or are forbidden by the Vedas, is briefly described 
htfre :— 

Actions are of two kinds, good, meritorious or virtuous :*ul 
hid, vicious or sinful. Or the two sorts of actions, the first, which 
is enjoined by the Vedas, is of four kinds namely (1) Nitya 2' 
Naimitya (3) Kamuk (4?) Prayashchit, and the 2nd which 
forbidden by them, is called Nishidha . So ou the whole, acta 
aTe of five different kinds and a description of each of them 
given below. 

I. Nitya (fartf). It comprises all those actions wh 
jri compliance with the directions of the Vedas, should ho 
formed absolutely daily such to pray morning, and cvenii 
ti> spoak the truth, to behind and generous and to bo jus 
These should be carefully observed every day, the performance 
of which brings us no fruit; but there is much virtue under 
lying them. They are good actioas and must be performed^ 
for goodness* sake. For man to do them, as becoming a man, 
is creditable but to neglect them is sinful. Tbi* 

K'irm i has been further classified into five kinds as iblLows. 

(!) igrijsr Morning and evening prayers. 

(2) The worship of Agni Deva. 

(3) The setting apart some quantity of i? 
for the sacred cow. 

(4) iqfflfzi qa* Feeding students who learn Vedas. 

(5) saivmq Reciting the Vedas intelligently. 

These five together are called Panchayagya and are cor 
ed as Nitya Karma . 

II. Naimittika They are the actions which 

performed at particular t-iinoe when necessity occurs ; -sue! 

(to feed gcnarously the ancestors in the Pitra Loka by l\l 
lying the learned Brahman; wto are by meaika of their kn 
4 Jge, the media of conveying all things which arc oftioc 
thetn (Pitras). The benefits of Shradha or the epontsmeoi 
tribute of homage contributed tu the departed, are many. * irsll y f 
i* reminds U8 of our dear ancestors ; sconuily it poii • out lu»; 
instability of tbo world; thirdly, it toaches u» to rc^piy 1 «>»n 
forefather* arfter death ; and fourthly, it keeps in death ani tuJJ 
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be actions and never cherishing a 
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ty of soul to soul and lastly it indicates the immortality ot 
soul. The celebrations of marriages and the performance 
and observance of actions and rites at births aud deaths are 
counted as () Naimittika. 


III. The third is anusatT (oblation). They are euck 
actions as are performed in order to become free and pure 
from the sin of wickedness and wrong actions, done knowingly 
or unknowingly. Such actious check the mind from doing 
wrong and going astrav aud the mind is thus made pure aud 
virtuous by them. For every improper action absolutions 
havo been ordained in the Vedas and their commentaries, 
the khasfcraa. As for a a?rt or it is forbidden ever to 

touch money out of covetousness. Tbe violation of this order 
begets sin. For an absolution, it has been ordered that he 
must give up the money aud keep three fasts regularly. 


XV. The fourth and the last is I&iqiKk. K&rinct sfira 
t. actions which are performed for the realization or enjoy 
nent of some wished for object or objects. There are different 
hinds of ): uyayaa aa which are celebrated according to the Vedic 
principles with various motives and numerous desires, such ay, 
being blessed with a son, enjoying the blessings of heaven and 
wofldly pleasures and so on. Tbe Upanishad teaches us to p ?r~ 
form the lirst three actious, puttiug aside the fourth, for that 
only is the cause of frequent births and deaths. When any 
'Hi.>n is performd with any desire, us fruit is destined to the 
doer by the Divine laws and s, he must have another birth iu 
bodily Dim b ?st suited to enjoy the fruits thereof. It must 
be known that one in his present life enjoys only thos 9 plei- 
fluros and pains which are the outcome of ona’s own actious 
p 'rform d it the past life, and the remit of these actions which 
one performs in fns life, is stored up to be enjoyed in the next 
de In this way, the actious which are performed with any 
* "nre, are strictly the cause of th ? soul being .subjected to the 
-kraidoin of numerous births and deaths aud as long this pro* 
v-i continued, freedom froiii physical pain is imp.Risible and 
the succession of b»rtha aud deaths would continue forever. 
Actions pei fjrmed justify their performance with the fruits 
thereof. The more they are performed with any rao'ive, 
the more th v prolong the eeriea of lives an l deaths. Actions 
performed without any deaire, are more propitious th.ui ih 
puformod with sum® motiv . Their results therefore are 
good ;♦ ad hen !ieirU ; this we shall attempt 10 show in the 
following lines. It is quite evident that the actions which a;o 
porfotnaci mu l have their ofldcfca ou tha man who performs 
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Spr ^ ^y so ? One' who perforins the different actions for 
itterent objects enjoys no doubt their different fruits and. in 
this way one can obtain the highest pleasures of other spheres 
tar superior to the one we live in. But it should be borne in 


nnnd that there are no such actions as will produce eternal 
j and peace of mind. The pleasures and pains arising horn 
the actions performed last only so long as the strength and 
scope ot the actions allow and afterwards when one’jTenjoy¬ 
ments are exhausted, one is again sent down from heaven to 
tins world and thus one is again compelled to go through the 
ame painful and hellish phases of life and death. Thus one 
never gets peace in one’s attempt and pursuit after actions, s > 
such actions ought to be given up at once in order to break 
the so called soul-bound chain of life and death. How the 
actions performed with desires are infeiior to such actions 
as are performed without any motive, is illustrated below by 
an example. 


We see in this world that we are indebted to those men 
who serve us without any desire for remuneration in exchange 
of their services. Those who are hired, get their wages and 
consequently they do no obligation. But we are under much 
obligation to the man who willingly without the least desire, 
does our work. The mercenary gets his wages and reaps the 
truit oi Bis labour and that is all. The man who serves us but 
does not accept anything in return nor does he wish for any¬ 
thing of that kiud for his work, has his labour never wasted 
but it is greatly compensated far greatly in the form of his 
putting us under his obligation, and thus ho wins the good 
will of the peoplo —a thing which is the most valuable object 
in the world. We are thankful to such a man and are ready 
to give every possible help to him and wo love him besides 
It would be impossible for him to put us under any kind of 
obligation nor would we show any favour to him but for his 
. elf-deniu! in putting off rewards for his services. There is one 
thing more to be noted here. If the hired man fails or neg- 
c s to his duty, he is punished or degraded and sometime 
driven off and is dismissed. But the man woiking in such cases 
i voluntarily pardoned and even if punished, he is not dis¬ 
regarded or severely treated by the men with whom he r. 
disinterestedly concerned. We have amplo chance of realizing 
this truth in our social treatment when dealing with our 
sup^rinrs, inferiors, friends and servants etc. Inthisway.it 
easy understand that services voluntarily done arc f x t 
superior to those that are performod for roquittal and then 
fr fit; ue more palatable aud agreeable than the remuneiatioa 
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kind of the actions performed 
g such remuneration. Just so is 


with the intention 

_ _ the case with the ac¬ 
tions enjoined by the Vedas or Shastras. As men get the 
return of their deeds done here, so there will multiply in 
various ways the fruit of the actions performed with desire in 
this life as well as in the next life, when the immortality of 
the sou! cannot be ignored. As men who do not look forward 
to the return of their good services, win our hearts and gain 
our favour and confidence, so those who work without any 
motive according to the code propounded by the immaculate 
Rishis of India* attain the love of that Being by whose Mercy 
they perform actions aud hope to reap their fruits. As the 
volunteers, even if they fail to do their duties, are pardoned 
and treated less harshly, so the man who performs his deeds 
without any hope of reward, escapes the calamity caused by 
the sacrilege and ill performance of these deeds. Such men 
are relied upou aud valued by us and become dear to us, and 
they can fairly expect all good from us. Thus those who have 
attained purity by performing good deeds can honourably 
expect much better rewards for their actions, and as such, men, 
rising above all desires and attaining purity, with their intel¬ 
lect enlivened, look forward to a better state of things which 
lead to Peace and Eternal Happiness. 


(St 


Thus it can be well understood that the benelits of the 
actions performed without the least touch of desire are many 
and unexampled and of all kinds of actions, it is ouly for such 
ones which the Upaniahad orders the disciples to have recourse 
to “You may wish to live one hundred yours performing 
actions." The Upanishad means to say that even if ativ body 
may live a long life, it would not terminate in misery for him, 
if he will be performing actions without desire. 

It must be understood here that it is impossible for a 
man to Jive altogether idle * ithout action. 

Actions of a mental nature which for the greater part are 
effective are very elevating and like the physic of Urn body 
they have direct effect in exalting or lowering down the strr 
of the individual soul. It must uot be omitted here that 
Maue»k K arm as whatever be their nature will fail to bu offec 
tive so that oareful and particular attention should a 1 ways be 
Piid to them Mansik Karm an Mansik (mental) desires 
and true desires are never blighted : so that a man can nevei 
be freed from the one or the other of the two sorts of actions 
(Physical and Mental). Therefore actions, physical or mental, 
attended with desm are nothing' but tends to increase miser* 
ab c numbers of births and deaths Thus a long life is miserable* 
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StjMKe Upanishad says that if such actions are devoid of an 
sorts of desires, then even a very long life cannot produce a 
miserable effect in the long nm. The Upanishad says “ thus 
thou who art a man hast no alternative.’’ That is in order to 
cut off the continuity of frequent lives o,nd deaths and thus to 
be freed from all calamities sooner or later, mau must take re 
course to actions as has been described above. 

Note. —In the first Mantra, the Upanishad explains the 
knowledge of the :t self ” to the Murnukslius, and in the 2nd 
it teaches him to take recourse to Nitya, Naimittik and Pra- 
yaschitta Karmas neglecting the Kamuk Karma, In case tin; 
disciple fails to understand the self, the knowledge of which 
aLone is the means of emancipation, he must perform the thre, 
kind; of Karinas mentioned above , for only such actions, as are 
d >ne without desire, can remove the cloud of ignorance from his 
mirror-like mind to enable him to grasp the knowledge of the 
self by intuition. The third mantra is to instruct and to re¬ 
proach those degenerated men who are careless as to the teach¬ 
ings of the first two Mantras and who turn a deaf ear to their 
benefits and prefer “ Kamuk Karinas.” 
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THIRD MANTRA. 


Those Lokas which are covered with blind darkness, are 


called (as) AsuryaLoka; those amongst us who aro the des¬ 
troyers of their ‘‘self” are surely destined to go there after 
death ” All the Lokas, for the pleasures of which men hanker, 
are covered with the blind darkness of ignoranoe : and, there¬ 
fore, they are called by the Vedas os Asury^ 'ka or Lokm 
without sunlight i. c. t they are devoid of the ot. 't knowledge 
of the sdf and tho u men who are ignorant and < not recog¬ 
nize their self and are therefore the destroyer of their self 
JHrBiJrtfi'rf arc destined to go there after shaking oft this 
material fame. 

Note. —P»efore giving a full explanation of this Manila 
a description of the Lukas is given below. According to tie 1 
calculations and enquiries of tie Hindu Shustr-*, there hu: 
fourteen Lukas (systems of worlds* like the one we live in. This 
being the ceutio of the two series of work Is,—«v»ven upwiils 
and seven dowou .r hs,—is in the u Jdle and u the OQiuim . ng 
link of the whole series. It is called Mivtv* lok u for th'* liv» s 
ef the beings li ving i* this world are very short and ui a 
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_ j^nd down Lokas. The upwards are for the superior beiugs 
and the pleasures and pains allotted to each of them, have been 
t v degrees increasing and are of different kinds. The down ones 
are for the inferior beings and the troubles aud enjoyments in 
them also have beeu proportionately divided. The soul accord¬ 
ing to the nature of its actions and in compliance with the 
established and inevitable laws of the harms , roams ia all these 
worlds. Sometimes it enjoys pleasures for a definite period of 
time in one world and at another time, it suffers calamities 
in another, aud thus it suffers numerous births and dear,hi 
and never get* the desired peace anywhere. According t\ 
the lasvs of karmi for the full realization of the numerous 
kinds of pleasures and pains of the diftereut worlds > the 
soul assumes such bodies as arc naturally fit for displaying 
the results or fruits of the actions in those Lokas ; and after 
enjoying the fruits of its actions at a particular place for some¬ 
time, the soul is again compelled to leave that body and 
take to another quo, which may suit it for future life and thu° 
thin erratic routine continues till the soul by the positive know 
ledge of self acquires final absolution. The U^auish u in this 
Mantra, discloses the fact that those lokas (here lokas mean 
the worlds and also the bodies assumed, which come and gi 
wherein the soul reaps the fruits of its actious for a time beguil¬ 
ing men and tempting them with their beauties and enjoy¬ 
ments, which they long to enjoy), are mere illusions and ere 
such things which prove disastrous in the end aue m ke hfe 
more cumbersome for they (both the worlds aud the bodies) all 
are surrounded by the same ignorance which having subdued the 
soul, puts it to thousands of unnece^ary troubles. Meu with 
the sanguine hope of enjoying happiness and eternal poaco which 
they believe to get in* those Lokas, perform such ictiou., a* 
nuy help them in their pursuits: but quite contrary to their 
rmbitions they sec to their great despair and miccry tho'. their c< 
sires are never fulfilled and sootier or later when the force of then 
actious diminishes, they aro obliged to leave those worlds and 
those bodies which, while in them, the} had considered their 
own never to part with but to enjoy for ever. Wo must bear in 
mind that the source of all peace, comfort, satisfaction and con¬ 
tentment jS our owu self, the Atraa,aud all pleasures and mgoy 
incuts which aro thought of to exiri in external things 
nothing hut effulgeuc aud reflections duo to ignoianeo t the 
*eif itself; but meu being ignorant of the nature aud knov. le lg.. 
ni their own self, seek vi that happiuess iu oth r thing*, , 
eirac.ly ai the musk*daer which possesses who musk in its v 
nav* l thinking iu aw get wml cuuimg from aar her outwa-i 
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e runs here and there, this side and that side; in order to 
|fet to it and thus is put because of its own ignorance, to much 
trouble and no gain at all. As this musk-deer becoming a 
Subject to its own iguorance and as the ignorauce of its own 
musk in the navel, stand as the first principle cause to create 
all kinds of troubles for it and make it run rom one thing to 
another; so the absence of the knowledge of the individual 
self which is the fountain of all happiness, is the principle 
source of all misery and distress and is the ouly thing which 
misleads men to think that the object of their love aud peace 
exists outside and that they should for their attainment per¬ 
form good or bad actions which after all weave the net of mis¬ 
fortune for them in which they being entangled rise and fall 
and never get a way out to have their desired end. This is the 
thing which the Upanishad clear!) describes here that so long 
as a rnan is ignoraut of the knowledge of self, he may assumo 
any body and may be in the possession of any happiness he is 
all the while and under all circumstance under the influence of 
"daya (Ignorance) and consequently he is never satisfied but 
ever remains in search of the Eternal Peace, the source of which 
is nowhere but in himself. The Vedas declare that so long as 
tjie bright knowledge of the self docs not reflect in the cidm 
and undisturbed mind of a mau and does not remove the veil 
el ignorance (as the sun dawns in the Bky and removes the 
darkness of the night), he is drowned in his own ignorance 
an i in this state, whatever he may do and wherever lie may go, 
he meet) with troubles and anxieties and never attains eternal 
happineis. This is the import hidden in the first half of the 
above \ erse in which the Upanishad says “Those Lukas or 
worlds or bodies are taken up with the blind darkness of 
ignorance and are therefore called Asurya Loka ” 


“Those amongst us who are destroyers of their self, aro 
srne to go there after leaving this body/' The Upanishad calls 
here the ignorant as the destroyers of their self for to those 
who do not know their self the Atma is extinct. They do not 
know the value of the self and instead of taking steps to know 
it, attach themselves to unreal pleasures and by so doing they 
disregard and disrespect the eternal soul, the cau^e of all 
causes, so much so that they believe the self or soul itself to be 
til:. 8<de embodiment undergoing a series of lives ami deaths, 
This controversy in the belief as to the nature of the self, is a 
tin winch has no impunity, au action which destroys one's ov n 
sell and this is the cause that the ignoraut has boon vi tually 
called here as the d itn»yer of the self. The ignorance, of a 
thing i. c. not knowing a thing at all, is to deny its exit/’once 
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tofapy, and so long as we do not know a thing,—its presence 

or existence and absence or non-existence, are alike to us. 
Similarly when we do not know our own self we fail to realize 
its existence or in other words we are easily inclined to deny 
its existence. This is due to our ignorance of the self. To 
deny the existence of a thing which is all along present with us . 
is, what is called ignorance or Avidya and this is what the Text 
describes here as the iguorance of the self pointing to its des 
truction. The self in its nature is pure and unalloyed, free 
from all worldly embarrassment, the source of all happiness, 
happiness sui generis (of its own kind) but the ignorant men 
think it otherwise; and therefore they are miserable. The 
Upanishad says that all such men go round the whirlpool of 
actions to the up aud down Lokas ; aud thus goes the alternate 
journey of miserable lifo and dreadful death resultiug in una¬ 
voidable excruciating torture, jit should be borne in mind that 
unless one acquires the p erfee trkuow ledge of Atma one cannot 
obtain eternal happiness. Eternal happiuess is also unattainable 
unless the chain of life and death is broken. The chain of life 
and death cannot be cut oft' unless the body is destroyed forever. 
The destruction of body is impossible unless actions are given 
up. The actions cannot be laid aside unless insinuating 
desires are driven out of the mind. Desires will never cease to 
haunt the mind unless the distinction between good and bad dis¬ 
appears. This distinction is never disregarded unless the idea, 
of a Duality is uprooted from the mind. The idea of a 
oalifcy cannot be brushed aside unless Attn a is conceived 
as Absolute. This will, be seldom possible unless the self is 
known or realized The knowledge of self cannot bo had unless 
ignorance is removed. Thus nothing but only the iguorance of 
self is the cause of all evils It is the only basis ou which the 
soul builds tho body environed by the actions of this illusive 
world. 




Note. The third mantra varifying the mischief car ded by 
desired actions and allowing the contemptible state of bodies and 
proving the glowing accounts of the deceptive appearance of 
numerous worlds to be unreal, directs men never to have recourse 
to wilful actions or to cherish any desire for the enjoyment of 
the so-called pleasures which terminate in extreme agony. 
To obtain everlasting happiness and to get deliverance from suc¬ 
cessive births an i d- atiis self should be understood aa has boon 
alleged in the fit si Alantra. In case of failure, actions should be 
performed as enjoined by the second Mantra, Tho fourth 
Mantra now describes ami explains the nature of the very sc : i 
which is the self of the wise and tho knowledge of which had 
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recommended in the first Mantra as the goal of the s< 
e disciple ought to be very careful to understand that the self 
said in the first mantra is in reality overlooking up, perpetual, 
motionless, all-knowing like sky omnipresent and all pervading. 
Happiness itself, by knowing which the Ego or the Individua¬ 
lity of the soul is destroyed, becomes merged in the Universal 
self. That self in this fourth mantra is described along with 
His real nature to be embodied with other manifold faculties 
running against those related above in that mantra also. It 
mu3t be understood that the disagreement put in here is due to 
the unjust and wonderful power maya under the influence of 
which men are iguorant of the knowledge of the self. This dis¬ 
agreement continues for a time; for, though virtually the ig¬ 
noble qualities are never in the self, yet before the ignorance is 
dispelled by the positive knowledge, of the Atma these qualities 
too inhere in It in connection with ma}f i or physical body ; 
and this is the cause that the self is described in this mantra 
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us embodied with qualities the object of which is that the dis¬ 
ciple may clearly understand the intrinsic worth of the self, 
h iving assured himself of the truth of all negative and affirma¬ 
tive qualities attributed to it from different points of view. 


FOURTH MANTRA. 

This self is unstirring, single. If is swifter than (the speed 
1 ! mind, foremost of all: Devas never reach It. It always stands 
ill ; yet (a*, the same time) it overtakes others. Th Matrishn ih 
(Ether) bears till actions in itself by Its help. Meaning--This 
pervading Self is naturally motionless. It is one i. c. not only 
unequalled but also free from the three kinds ot worldly dif¬ 
ferences or Duality 

(1) of the same naturo ctlkd as man and man, 

(2) of a different nature called aa mau and anotheranimab 

(3) in one’s own nature called sunmi* as man aud hia limbs. 

We know one (I) a distinct number from other digits (2) 

(3) and (4) etc ; but the solf bv sayiug ortr is n )t an object to bo 
counted by those digits, for the digit ore (1) precedes before 
th* numbers and (-fand (3) etc. follow it. The- aroused 
numbering when two or more things of one kind or difh*!onfc 
kinds e.vist. in order to p^rtumUiiz-* them for the sake of dis¬ 
tinction and comixiuhicauou. Ttio self is beyond notation in 
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umaefrftion as it is an Universal and Omnipotent Being* ; be* 
1 cause there is nofchiug beyond self; therefore self has l>een 
specified as one Absolute Being. It always leads the Mind but 
ever precedes it. Devas—that is the different ruling powers of 
the five sense-organs and the five working-organs never know it. 
The all-porvading breath Fran Basna, the seed of desires mani¬ 
fests and upholds all the creation which it has caused to develop 
in itself by the support of Atma. j Explanation —The self is na¬ 
turally motionless. Yet It is not an inert body. It is itself the 
Soul and the soul itself is nothing but the self and it is itself the 
source of life which we value the most. Why is the soul of 
souls and life of lives motionless is ihe question here ? The self, 
as it is ornni-present, is diffused through all things. There ie 
no Place, no Atom, no Atmosphere, no Vacuum, no Space and no 
Imagination throughout all Material and Spiritual Phenomena and 
Naumeua where the self is uot present with ail its full grandeur 
the first and foremost essentialground-work on the independent ex¬ 
istence and .nfluence of which, the existence of this delusive natim 
is perspective. It is quite evident that motion takes place in 
space, a body cannot stir in its position without vacuum or 
. .space but there is no such vacuum or space beyond the sell 
and this endless space which we see or can imagine has itself got 
its existence in the immensity of the self itself therefore tin- 
self is by its own nature motionless. Aa the self exista in itself 
and there is oo space beyond self and motion perceptible or 
imperceptible, is owing to the seif, therefore if is necessary 
for and becoming the sell to be an immoveable embodiment 
The self ia the cause aud the motion is its effect, therefore 
the • motion which ia the effect of its cause the self, canpot 
be attributed to the cause the sell which is uncaused. \ A 
the sky is all pervading and motionless, so the self is oratT 
present and motionless and as the magnet gives motion to 
the pieces of iron by its power so the self is stationary and 
movements which we see are caused t>y it. It is also single 
for there exists nothing beyond self What appear be d >*3 it 
are mere delusive things and illusions. iTho sell as to ne is alone - 
on Independent Entity It is swifW? than the mind. Though 
stationary and without motif yet it precedes th* min 1. Seem¬ 
ingly Oils appear? to b r ft pur.zlinp controversy; but this is 
the c Ar. Mankind g• :i*>rally I;now that of all things on the 

taco ol the canh,— The Light, the Sound—tho two objects of the 
iw.- senses, Eyes and Kars—surpass all speed; hut the rfiiod 
which animates the senses and noakca them work ia even 
•w uter than th* 5 winkling of eye, travelling round the whole 
kn 11 oa well ai unknown <*r imagined world Thii mind, the 
r J j o( wkofce jpeod kb iacalvulable lags beniad and canaot 
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'jWgo the self. The Text means to say that it is the sell 
'animates the mind and it is because of it only that the mind is 
perceptible in its different phases. The animater of the mind must 
be present everywhere in order to lead or enliven the mind. 
The Upanishad says that the mind which is so active lingers 
behind the self which as it is, never moves. Yet being all per¬ 
vading, precedes it everywhere. This self is of Buch a nature 
that Dev as never reach it. “The Devas or five sense organs 
by the help of which we boast of possessing or commanding the 
practical knowledge of the material world cannot know the self, 
because they are the products of Matter or the five elements 
Ethcs Sky, Air, Fire, Water and Earth bo they can work in 
their own dement. The self as it is not Matter is beyond their T 
reach, it has been stated above that these organs are nothing 
in themselves but they are animated by the mind which itself, 
its turn, is enli vened by the Self. When the mind itself fails 
t0 ^ to self, it can very well be ascertained how the sense or¬ 
gans then, which fail to know even the nature of the mind, can 
£ n( ] ou t the self—In the self so depicted above, the Matristhwah 
l e. Maya or the i* c. the indefinite foremost principle 

or power, which is the source of the Mahat tatwa or the ra- 
tional or<*an of reason and ascertainment, creates, organizes and 
upholds °all the creations iudependantly by ^tho indirect and 
uninterested incentive of the unalloyed Self. It must be 
thoroughly understood that the self stands above all, or free 
from all things and it is one subtle and universal fountain oi* 
Eternal Bliss. There is no Duality in it. The Duality which 
we see with Cur senses and feel within us is caused by thiss<seranjFfli 
under the influence of which the pervading self, (being beyond 
the reach of the senses yet grasped by the penetrating mind or 
Budhi in which it leticcts in the guise of Ego or 1.) is mis¬ 
understood by ignorance and is not known to us ; and the lo¬ 
cal t of this is that we who in reality are the self and free from 
all disturbances, believe ourselves to be the most miserable ami 
consequently wc sutler intolerable pain of successive change j 
<of bo«lic3. This Kip or l self and it mustjiot 

be believed tTTIT ft»c Sel t it^elj. i 


— ’ A a a representative represents the entity by who n he is 
deputed and is yet only a representative an : not the ’cal mao, 

»ii the . iune manner the Ego ; present.**, the sell by implication 
and the who will trace their 3 If through this i ientity only 
aTH i n ot ns the Rr.al Self. Though this &\/o : o nut the self 
but sx the self acts through it and is hidden beuiud it and is 
rep rest oted by it mirrored up in selfV Sensei—Intellect. >c ~-o 
2 ,. u!ioV) pioinpts us that it is incumbent on mai, to know the rwd *+ 
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psp/il the Ego ; for as it represents the Self, the knowledge 
rtow\y will at once convince us of the nature and knowledge 
the Self. It must be borne in mind that we can never get 
over the ignorance and trouble that environ us unless 
we Treasonably solve and understand the problems “ Who arn 1 ? 

« Whence came I ? " “ What was I ? ” and “ What will b- the fate 
of I V Seemingly these appear to be so many questions but in 
reality they are one and the same, for the solution of the one 
leads simultaneously to the solution of the others. “ 1 is. the 
represent aive of our own self, knowing it is as easy as any ^ ing , 
it is for *he ignorance ot sell that it has become toe most ddfi- 
cult problem to solve even for the most trained and well cul¬ 
tivated mind, uot to say of mankind as a whole, for whom th*3 
solution of such philosophic dogmas is next to impossible ? 


Wliat is the individual connotation of “ I ” or “Me'" ? Wh o 
and how is the self represented by it,—is the question ^ now 
Before taking up the question, it is proper to explain here 
first what Slfir® is which is the source of moJtat tattwa 

or Badki, in which the self reflects. Full concentration is 
necessarv to pry into this serious question. Iguoranco of thif 
t is the c (use of ail troubles, and knowledge the means of obtain - 
io<; happiness, nay, eternal peace. It has been, more than onco 
affirmed by the Vedas that the self io pure and unalloyed and 
this has also been clcarlv dcSSTlbed in the explanation of the 
first mantra. But it will cause great coufusion when Altai* 
wwiW aft* is also affirmed to be a separate Power besides the 
Self i.vassessing different qualities. We should reason upon 
this subject deliberately and dispassionately. What the Upani- 
tnOids, sav, about the Atma , !3 bare truth and really there exists 
nothing but Self ; wbat they say about vsm, as an existing 
principle, the cause of the manifestation of this illusive and 
wonderful world, is also true. A great c ntrast seems to be 
involved in this statement; but what is meant heieis that this 
%mfh will, in its propagation, appear to exist only so long as 
Ignorance prevails; and when true knowledge of the If sets 
in, r id At mu is realized and sceu in its natural light, t hi.--* dua¬ 
lity totally disappears A right view of the thing . hakes of! 
ignorance and makes • . If clearly perceptible. As the darkness o. 
the night disappears by tho rise ot the sun, so lgnoran?e 
vanishes when the light of knowledge of Atma is visible 
in life. Maya or Ignuranco works boro as a talisman. As 
the sun is a luminary bod.v and the days and night? »ro caused 
by th earth, moving ro ind it, so the atma is an all living 
birght, sp P ual power which, uumoved, causes all human frail¬ 
ties to gather round it. As the sun, of its* If, being «>nc e.-euu&i 
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of the universe, is a Body that puts all other bodi 
and to perform their natural functions, so the Atma m 
the main principle of all what we see. It is itself motionless and 
unconnected, but being the main spring, every thin" is de¬ 
pendent on it As dreams disappear the moment we°awake, 
so all the product of deceitful ignorance vanishes, as the Atma is 
realized. 


Uae who has^ known his self and has shaken off duality 
with the light of Wisdom, can undoubtedly believe that what 
the Upunisbads describe about the self is true to the letter but 
the generality, who are depiived of this knowledge, take self 
as an imaginary thing owing to ignorance ; so long" as they are 
so, they believe everything of the earth earthy as a real and 
everlasting object of pleasure and enjoyment. Virtually, this 
self is a real thmg of an extraordinary nature to the wise as 
has been depicted in the Vidas. It is the wise who roaliso 
practically the truth of the description of the self and what is 
said oi he tiloya is mere illusive and is perceptible only so 
long as one is ignorant of the knowledge of the self. For the 
tune this knowledge is not acquired, the duality, as has been 
attributed to the self, is worth consideration and when the Belt 
is ascertained, it is seen nowhere in reality, lu short Ignorance 
of the knowledge of the se/ begets duality attended with the 
iio'i k-s of iite. This self is grasped and all the misfortunes to¬ 
gether with this duality disappear at once and are never sen* 
again. H'. ie is an ^illustration. A rope is sometimes mistaken 
iv: a snake, due to false *perc ptiou. Closely examined, the per- 
ception is overcome and we mend our error of sense-knowleduc, 
Ininking foi certain that a rope cannot be a snake and the error 
arose only through false perception. 

Exactly in the same manner it is the ignorance of the kum- - 
ledge of the self that givi i rise to duality and the lot of worldly 
troubles, the moment the knowledge of the -elf is gained, viavct, 
with nil its evik, disappears just as the false perception of iLe 
make in toad of the real rope As the mere ignorance of the 
knowledge of the trilling rope produces a dreadful snake, so wan ; 
°t knowledge of the most valuable self begets may a ; and as the. 
dreadful snake, so produced, is tho cause of numerous troubles, 
uo vxay t t in it- turn, creates this vast wonderf.il world or 
troubles and so called worldly pleasures an- enjoyments. 

Doubts about the ilhistration of the rope and the make may 
notbt?sat’:-jfnetoi*y m the matter of the- elr uud thev?,a?/a,fur intfiis 
world, where innumerable things of different kinds and qualiti-v. 
exint, it iv possible one may be deceived touietimes by seeing 
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in the shape of a rope for thousands of snakes c 
foie us But in the self which is alone, without a second and 
free from’all duality, the assumption of maya or ignorance is 
quite absurd. In the beginning when there was nothing but 
self, who brought forth 'maya forgetting the self? who was 
overpowered by this ignorance ? Could such questions arise at 
all? The self is above such questions and the \edas alsoe.\pli- 
cibly define it to be so ; therefore admitting maya and jiva 
soul as different entities, they exist along with the self from 
eternity and are independaut in their existence as the selj i \ 
Note— The disciple strengthens here the duality and the 
difference between the self and soul as ot two different tilings. 
He refutes the oneness ot the soul and self and sticks to his 
faith that maya and soul are quite different from each other 
existing from time immemorial as God exi ts ot Himself hut 
they are governed by the self . He affinhs that the soul being 
quite different a thing cannot equal the sdf and i f remains al¬ 
ways subject lo its own actions resulting in p !| in 01 pleasure oi 
the: world which is not an illusion but a leal thing made out of 
matter. 


In reply to this doubt it is again urg< d that the illustra¬ 
tion of the rope and the snake will easily remove these doubts 
and tlirefore the .same subject .should bn very carefully and 
calmly considered and attended to. T1 h>«' doubts naturally 
arise u an untrained mind ever in^ueneed by ignorance o s it 
iti only ignorance which gives rise to mob questions As to the 
doubts How the existence ot maya is a sc mined and calcu¬ 
lated, who fell under its influence when there existed nothing 
in the very beginning save the self” they arc also unreasonable. 
Questions for such doubts spring up in the minds of disciple: 
who stagger and shift from one point te other and do r t as¬ 
certain the explanation of the Upunishads calmly and -edatciy. 
It must bo thoroughly understood that the stlj, as has hcoti 
represented m r tb : Upanisbadn, is above nil doubts and it is be¬ 
cause of the undcscribable power ot viaya y that rho truth ot 
the Text is chmbted. It is an infallible truth -hut ignorance is 
nothing in realitv in comparison to seif ; hut, it itself the root 
of its own evil. It is by ignorance only that the self is thought 
of lo have been forgotten by one’s owe self. It is by ignorai ce 
only that the self is regarded to have fallen uim-T the iu/luenoo 
of the c ) called ignorance. 1“ i* b\ igm i :uk*<* e T .ly that tid 
this manifold manifestations ot the world are thought of to 
have been regulated by the self in ihe S<lf. Buthcr it o ; y 
-..I. nothing more can be suid than t.hi that the tSHi is free 
t/ uu all evils; aad it it* ignorance or ?ncp/a~~tbc wonderful bond 
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of the self, which of itself has become such a mighty power 
it can do whatever it may like, and irrespective of any ac¬ 
tion on the part of the self itself, it has developed by its own 
.nature, what we are seeing now, this vast and wonderous world. 
This vast aud undefinable world has emerged out of this 
wonderful maya, in the same way, as the great ban inn tree 
comes out of au invisible cause existing in the small 6ced and 
only comprehensible to but a few. The Upanishads say and the 
wise realize that the nature of the mayo.i is unspeakable. It is 
neither true (real) ngr untrue (unreal), neither it has its exis¬ 
tence nor non-existence. It is true because it exists and is 
perceptible in all its grandeur as long as the self is not known. 
It is illusion because the very moment the self is ascertained 
and realized it disappears and is nowhere seen iu reality. This 
7naya , the cause of all perceptible and conceivable objects, has 
been therefore described as undefinable and so it is, it was, 
aud it will ever be. 


Why ? Because this so called maya is at the support of the 
Universal Atma, and as it is maya i. e, possessing indefinite 
magical power ; it naturally covers or shrouds Atma too, under 
its influence. This maya itself, with all its magical and won¬ 
derful powers, is mere an illusion in reality in the eyes of au 
-d gay uni ; but for the ignorant as long as he does not rea¬ 

lize his Atma , the maya f and its wonderous work appear to he 
true aud real. The Universal Atma Himself ip its supporter, 
and at the same time is the arena, whero it can work its will. 
Virtually the maya exists at His support, and at the same time, 
it \eckningly trios to subdue the self by its own influence and 
chi... m, borrowed from the self, in puch a way that it makes 
itself appear to be all in all How this maya exists at tho sup¬ 
port of the Atma, arid how, it in its turn, exercises its influence 
over this Atma , can be fully understood by the following example. 

As tho darkness seen within au enclosed house rests at the 
support of tho house and darkens the house itself; so the maya 
;r at the support of the Atma and also exercises itr» influence 
over Him. As the appearance of the light of a wick absorbs 
tho darkness within the Ik use ; so the light of the knowledge 
of the self vanishes th?> maya at once. As the absence of light 
creates darkness throughout the world so the absence of tho 
knowledge of the Alma creates this wonderous world or may a. 
in short, the darl u.. • and m tya aro nothing hut pruofs of the 
abvenco of light and the knowledge of Atma respectively* It i* 
now very clear to ihe major to understand the nature of the 
maya n d tho weigl t ami influence it lies upon beings, in both 
tho case.., when thry are with cn without tk« ignorance which h# 
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in, and but a careless and hurried reading will, instead of 
clearing the mind, add to the bewildering and deceptive situa- 
ti°n of the recipient. It must be borne in mind that a careful, 
and undisturbed study, of these linos, will assuredly enable 
the reader to free himself from the ignorance he is iu. 

Now, we go b »ck and take in hand the question of “ Ego” 
or “ I which for the sake of strengthening the reasoning of 

the disciple was left uudescribed first. What it is, is now 
shown below. 


fliis so-called maya, about which much has been said above, 
iii- yi been classified by reason of nature and according to its 
different qualities into two kinds—Pure maya or vidaya and 
impure may a or a vidaya. 

Puie may a is that quality of mo,ya which can do every 
thing and there is nothing impossible for it to do ; and avidaya is 
that quality of maya which also possesses all powers, but ignor¬ 
ance and forgetfulness aro its chief embodiments which ara 
nut naturally found in Pure maya and so it is manifold. 

The maya by itself is an inert object, but being naturally 
clear it is reflected in the all-pervading^ tma, and being influenced 
by it, also became perceptible by assuming the invisible form of 
a living identity, as the rays of hght or sun or fire, while light¬ 
ening or warming things, by their nature, create light or fire as 
well at. a place where they form their loci. This maya having 
possessed the reflection of th« Pure, unaffected and uniform 
Atma embodied in it elf the apparent but secondary qualities 
of the Atma and thus the reflection or the primary cause ami 
the maya or the secondary cause both together cron ted the 
wonderous universe. The reflection of the all-pervading Atma 
in the pure maya became Creator or God and that in the 
avidaya it became sils or Kqo or I. The God havdig possessed 
pure maya became Omnipotent and Omniscient whereas the 
Ego nt [ coming in conflict with avidaya became a being of 
limited power and qualities. The. God being Omnipotent and 
omniscient became the master of the Life or Ego or I and this 
in its turn became irservant. Tho God being Omnipotent and 
Omniscient naturally knovs His owu self, He never I’allp in ig¬ 
norance and consequently lie is free from tho influence o* 
maya and always enjoys the unrestricted bb.-:» of His self. The 
diva or Ego is uko of the same nature as Gut! being the r» <kc 
tion of the same all-pervading Atma. Coming in contm t w :h 
(’vidaya it has failed to maintain its positiou and is subjected t ■ 
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nfluence of maya which is misguided self. Thus it lias 
yielded to a series of misfortunes resulting in lives and deaths 
which it itself assumes b} r dint of its natural intention 
It is now clear enough to understand that God and the Ego or 
I or soul are naturally the same thing and there is no difference 
in reilitv betweeu them. It is simply the 'maya and the 
avidaya , the two different powers, which differ in themselves. 
The all-powerful maya has been the cause of creating the so-call¬ 
ed difference otherwise they, when carefully examined, are the 
same thing and are convertible terms. Neither, God nor Soul, 
was ever created. They are self-existing spirit. The difference 
caused betweeu them is accounted for maya —the wonderful and 
astonishing power of that Parabbramha alma which is above 
all — and a thing quite different from God and soul, the master 
and the servant or the ruler and the ruled, by reason of their 
naturally being away and free from reflection but at the same 
tim ;uite the same thing when the reflection which is His. is 
taken into consideration. On the one hand, when He is quite 
different a thing and above God and Soul, the idea is that 
Ha. is Himself absolute; and on the other hand, when He is the 
same thing as God and Soul, the idea is that those two are no¬ 
thing in themselves hut are His reflection. In other words 
according io the natural laws of Atma and His wonderous and 
d ceptive power, Maya , the Atma remaining Himself as He ia 
all the while, having reflected into two different sorts of maya 
(by two different natural ways) lias assumed two playful ami 
nominal different forms named God and Soul, which partially 
have been the cause of the manifestation of this world looked so 
wonderous and infinite. How the Gotland the. soul 9 a r, e one 
and the sn.nc thing in reality and how they differ from one an¬ 
other is nguin shown below by an example. A king, a Maharaja 
amt his subjects, a beggar, and a leper aro the same thing with¬ 
out any difference whnte er when v, take them to be Ineu. 
All of them an? subject to the same laws of nature as to birth, 
Life and Death. They move uuderthe same sky are warmed by 
the li Jit of l\h same sun, breathe the same air, walk on the 
same earth and eat the pi c luce of the same field. Then wherein 
lif?3 t|i w oiffi rencu is the question < The answer is not fur to 
xtrk The difference is in their status in boci r.y. Vl, i c >m 
prn ; >n can ther bo between a king who po83es-.es immense 
d»h. bowed d iw i to by thousands of moD, enjoy/ ail the 
pkamii'M of she world • :j 1 1 j - froc from all anxiety and a beggar 
wh j is kit alone crying and dwng for a inor.1 of bread to fill 
id* mu ply toimdi ? Yes , gn . difference in the out- u 1 is 
r ou) h'-tw./u dmui. ljut ir.'riiisiually the ditlemice, vanishes. 
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^'Xrmb is a thing which neither they bring with them w 
come iuto existence nor take with them when they leave 
this world for good. The beginning, life and the end, death—both 
begin and end without these things which make the so-called 
difference perceptible for a time between a king, and a mosc 
abandoned beggar. This so-called difference is nothing ; for ic 
has no reality. A thing which is perceptible only for a time in 
the middle period of life and cannot attributed to it either 
in the beginning or end of it, is not to be relied upon It is 
deceiving, unreal and the wise care little for it; for that which 
made one a king and the other a poor beggar, does not make 
any change or efleet in any wise in their real nature of being 
mon throughout. That which does not come with the soul 
when it takes its birth, as they say, in this world nor accom¬ 
panies the soul, when as they say, it leaves the world, but is attri¬ 
buted to it during the middle stage between life and death,—is a 
thiug which is falsely attached to it by ignorance. The wise 
have decided and the vedas corroborate that which is unreal in 
the beginning and also in the end is also the same in the middle, 
and what appears something else in the middle is momentary, 
false and deceptive. 
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Note—T he fourth mantra expounds the nature of this 
Brahma atma or nirgun ( i. c ) beyond tin; three gnnas Set, 
Itij and Tam but the disciple all along during the study of 
this atma vidaga too. had in his mind fshwar the Sag ni 
Brahma or the Creator of ITnivoiso ns the Supremo ruler and 
goal of goals, so taking thi3 idea in view and in order that h * may 
not undervalue his Sagan God, the fifth mantra clears this 
point. 
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FIFTH MANTRA. 

41 It (is Ho that) stirs over and if (i 11 that) stir i never, it 
in far away, and likewise too near, it is inside of ell this, a-; well 
as it is otiteid«• of all ihi / 

Seemingly whnt this mantra says is a logical fall u , , for 
one umiivi.iible ^eli oi thing amuof remain \r\ two quite op 
posifce states al otic an 1 tie sume time , whore >> hero, tin 11 pa¬ 
ne 1 d doscrii'O A , / , > b: nitiu.Jly of i n.ituio where 1/ ,■<: 
and Science of thu present, ugu cannot have acoois, but ! based 
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the real rules and laws of the Atina vidaya, so beautify y 
xplained iu the Upa/iishads indirectly by the lshwava Him¬ 
self and. directly by the incarnated beings and the revered learned 
iuspired Rishis and Munis of yore. The Upanidhadd are 
Bogie, advanced on the grounds which treat of higher arrange- 
nient-s now called out of ignorance, supernatural beinga ; and 
they are also the science, which treat of that wonderful know¬ 
ledge and power, heard in the books, now called, out of weakness 
of brain, supernatural powers, mantras and so on. We mean to 
say that what the Upani shads teach is not within easy reach of 
ali and those who understand them are not common men. They 
are supernatural beings and the Vedas themselves call them so. 

he reader should therefore kindly bear in mind that the teach¬ 
ings of the Upanishads are unquestionable truths—now the Text. 


“ It is xle that stirs ever and it is He that stirs never kc" 
It is obvious that such expressions require a clear explanation 
for it is against common sense to believe a thing to be iu two 
quite opposite states at one and at the same time. In their 
meaning, these expressions have two aspects no doubt but the 
truth underlies therein in every state. How can these two 
different states of atma be realized at one and the same time, 
and Loth as true and convincing as any fact, can be, will be 
explained ; but before that I put here some questions which, 
though themselves are the solutions of the same problem, are 
yet the expected answer' which they require, and this will 
have to be admitted by the readers if they will answer them 
honestly. 


1. If wc are to order the clerks to write so and so to a 
certain man and he does so, the question is whether we are 
responsible for that writing ? if so whether we do wiite it our¬ 
selves with our own hand ' l The responsibility of the writing 
Yvill force you to admit that it is your writing hut at the name 
time, that will itself plead that it is not your own hand which 
has put it in black and white ; so you write it and you do not. 
How ? 


2. Having taken our tickets we got into the Railway 
carriage and the train left. By the moving of the train wb 
move, but in reality wo do not. So vre do move and do not at 
the same time. How ? 

d. In dreaming we *ee numerous things which we believe, 
Ai>r (ho tiir>'\ to he real and perfect uu anything, but in rOwality 
we eo nothing as is the com mo u belief. " So wo do see and at 
the same time wo soe not (there being nothing iu reality), How 1 
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TCv chance tlie pistol in your hand is fired and it strikes 
a man .lead You strike the man and you kill him but you do 
not kill at the name time; as you bad not the intention oa 
killing him, so you kill him and you do not. why ? 

5. You see or hear a thing or word hut not without the 
medium of light or air as the case may be. y°n, with 
eyes and ears, with the help of their respective media oilig.it 
and air see and hear but not without the mediums. So you see 
and hear no doubt but at the same time you yourself do nei 
see nor hear. How ? 


6. While in sound sleep which is a state of perfect peace 
and rest, we and all our faculties lie dormant. We and ad ou 
faculties exist then and also they do not. How ? 

7. The sun by it°elf is stationary but at the same time by 
its light and heat regulates the works ot nature in their pi opes 
places at their appoint- d time; so with nature he works but at 
the same time he does not work. Is it not ? 

II. Now on the second part of the mantra “It is ^ar anc 
at the same time too near.” 


8. The sun as we know is very far off from us but our 
connection with its light aud he it which work in all our ner'° s : 
convinces us that it is too close to us. Can we not say and ^ay 
it correctly that it is too far from us aud at the same timo quite 
connected with us ? 

0. If we star.d on one side of a sea-shore, whence the 
other side is thousands of miles off, and from there we command 
only the sight of a firth or one thousandth part of the whole 
expansion of the sea, we feel sure that we are near the sea and 
yet at tlie same time are very iar from it (sea) where nothing 
but water is seen nil around and uo trace of laud is perceptible 
anywhere. (Similarly if we want to reach the other side of tns 
Himalayas, and stand at one of the rocks at the foot of the 
Himalaya mountains, we can safely say the Himalaya is too 
near aud at the same time verj fai -ff. Is it not? 

III. Now on the third part of the mantra, i e. “ It i? 

• side of all this as well as it is outside of all this/* 


10 If a jar or es^el made of mud or any other matter 
aud filled wn!] thv same matter and covered by a cover of the 
aimo element be examined, it will he proved that its mateii;.. 
Ciiuse exists both inside and outside of the \esstd. Similarly 
any si.lul, liquid or gaseous tiling when examined will be found 
of the same nature throughout provided onty one is taken 
into account at one time, Can’t wo then argue that the rnato- 
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of the thfng, under trial, exists both inside 
e of it? Similarly numerous examples relating to each case 
can be put forth separately illustrating the object in hand and 
under discussion. 


The text means to say that Atma by His own nature 
never stirs but as the motion and activity which are seen in 
this world are caused by Him, so virtually, it is the Atma, 
which moves and acts in all motions and activities of the world. 
As Atma is all pervading life, and is all happiness, unchange¬ 
able, ever in one state ; so that to attribute motion &e. to it, is 
weakness of understanding, but at the same time to attribute 
these functions to some other thing, is also a great misunder¬ 
standing; for the enlivener of the world is the same Atma . 
This Atma is the very nature of the self itself and those who 
realise this, to them, it is as near as anything can be ; hut those 
who do not understand its nature and have not realised any 
governing and all pervading power beyond their life and supe¬ 
rior to the powers realised by trie so-called matter and force, to 
them the Atma , though ever with their life, is very far ofl. As 
Atma is both efficient and material cause of the Universe, so 
there exists nothing but Atma throughout the Universe. AH 
thh moans to say that the nme Atma when He is oonsideied 
with Maya is the actor or doer, far and near, in and out of 
every action or thing seen or done in the world, and when He is 
considered in its own light and absolute, it is free from all ac¬ 
tions. To the wise it is everything and everywhere and to th^ 
ignorant it is beyond their understanding. 

Note — The following Mantra utters the merit o! tho 
knowledge -3 m and is in the praise of the wise. 


^ITWR H^T * ;| $ \\ 

SIXTH MANTRA. 

“ He who beholds all the Universe in tho self, and again 
3Pes the all pervading ?rtf iu all the Universe, m.ver becomes - 
distracted or dejected.” 

To the man who has realised tlv* Alma , a the working 
groend wnd cm>,i of everything, the Univer> i appears ns a lnn»- 
Mc on tin* endless calm surface of Hie water *>t a sea. I’ho 
lJniveivo with all i'. pleasures, miseries and paum, appears to 
him as different asp cts < i Ih.* siimc element, visible h'r a ub 
' »d tsc* uo nn"'. 1 , ijo he ha i r.r realised His and souii.v 
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universe as a momentary display of the same power, in 
different forms, sets no value in them and does not care whetner 
this may come or go and thus he realises his self as all happiness, 
a state which is free from care and dejection. As the bubtic is 
produced in water, and it is water which is visible m the loim 
of a bubble : so it is Atma which is looked in the form of this 
world and the world in its turn is no other thing than Atma. 
He who understands this highest pitch of the philosophy of the 
TJpanishad, he is free from all duality and consequently he is 
ever happy and satisfied and is neved dejected 


<SL 
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SEVENTH MANTRA. 

“The man, who understands thoroughly the nature of the 
self and believes the whole universe as the self itself, becomes 
free from love and trouble.” 

He who has been fully aware of the nature of the self and 
finds nothing but unity of God throughout the v.h de world, is 
cntir-ly freed from troubles of life here and hereafter, aud so 
be is above the bondage of both the worlds of wisdom and 

actions and enjoys eternal Peace. As we find gold, water, and 
earth, throughout at every point, when we examine a gold 
ornament, .. piece ot ice and an earthen pot respectively, so 
tl. wise do not see anything but “ Brahma” in all the objects 
rli ped and named in one or the other way within the reach of 
th : ir senses. 

Note.—T he Sixth and Seventh mantras are to describe 
the result aud fruit ( which e ids in having the bliss) of Atma 
gay ana. 


■ 
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EIGHTH MANTUA. 

Not*.—As w- here Bnd difforen-o bet axon a king ; ! 
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.nt or Lord and a tenant, from a social point of view btiv 
e same time, realise the unity of humanity whereiu also lies 
much difference, so we should not believe in the unity and 
difference of our Atma with the Partnatma. In this coinci¬ 
dence also the duality plays its part. The Jiva or soul is the 
same thing as God or the Creator of the Universe is. Tho 
difference between them is owing to Avidava and Maya, 
When the consideration of avidaya and maya is let off, there 
appears to ex^t one Atma throughout and nothing else. But, 
while ignorance prevails, the same Atma, in connection with 
avidaya , seems to perform actions and thereby assumes 
forms and nominally enjoys pleasures and pains through the 
different organs which have been given to him by God or the 
Parmatuia, who is the master of it ( Maya.) This Fannatma 
even, with Maya, has really no physical frame, and no organ 
and nothing of the kind. It is generally believed to have a cor¬ 
poreal power or frame, sitting at some particular place, denomi¬ 
nated God. When necessary He assumes the forms a? He 
desires but in reality He has no form and so to clear this mis¬ 
understanding about a personal God, this eighth mantra of the 
Upanishad clears this point. 


“ That which is pure, incorporeal, spotless, without views, 
free from polution, scathless, is all pervading, all seeing, all 
knowing, above all, self existent, He organised all thiugs, for 
Brahma Dcva, from eternity, ” 

The Creator of the Universe, who has established laws and 
adjusted elements, framed rules and regulations, and thcieby 
lias bound nature fast in its course from eternity, is iu reality 
pure, that is, free from duality, untangible, liimtlcas, inactive, 
free from all sorts of organs, beyoud the grasps of the words 
this or that, existing everywhere, seeing all things, kn»»w ing all 
things, surpassing all and exisuug by Himself. Ho h ing free 
from every thing puts the Brahma Deva at the top of the 
creation. 


Note. —This mantra has much to deal with the Physical 
or Personal God or incarnated beings as they have been called. 
They generally put much weight on such beings as have hoen, 
in many ways, revered us God Himself. The belief, of holding 
the incarnated beings in the same light a> God Him: If, is iu 
no way agai X * omuion r.cnse :.nd what pc pie generally doubt 
them is due 10 th ir fulao knov led^o about, the impet 
tional God and His abstract qualities. It is the inisuudcrs- 
of the incomct idea, about the nature of the absolute 
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<diich creates doubt in the untrained minds about re: 
iod, as shown below. Those who doubt the necessity o{ 
Awatars put forward their ridiculous reasoning saying that 
God, who id impersonal, Omnipresent and All-powerful, can do 
all things without assuming the personal form and so it is un¬ 
reasonable and unscientific to believe in the personal God, and 
they corroborate their statement not only by reasoning but by 
quoting the authority from the chapters of the Vedas. We 
admit so far both their reasoning amt authority of the Vedas, 
and we too believe that God can do all things and there is no 
power resisting His will, and He is not required to assume any 
personality to do a thing. We cannot doubt His being Omni- 
potant, nor do we urge to believe the Lord God to be an imperfect 
being when we say that He assumes corporeal forms at parti¬ 
cular times for particular reasons at a particular place. The 
belief in the incarnated God, is not to disbelieve the Impersonal 
absolute God or to question His powers but to show while He 
is so absolute and so subtle and can do all things, still, notwith¬ 
standing possessing all the faculties in His impersonality, He 
does stick to the lirst principles formed and observed by Him 
in regulating the different cycles, wherein no other power has 
any hand to make any alterations or amendments. The reader^ 
are requested to clearly grasp the sense of the note given in 
the fourth mantra. It lias been shown there that the absolute 
one is free from all duality, and there is no questioning, no 
reasoning about Him It is the thing which the human mind 
and intellect cannot reach or grasp respectively but by anni¬ 
hilating thems Ives. It is His reflection in the maya % which 
along with it, is called the Creator ; and it is this very Power 
which represents the Absolute Ono. It is this Power which by 
reason of being the reflection of the Absolute Himself, is Abso¬ 
lute and by reason of being with vxaya It is at the same time 
Creator of the world. The won! God has a two-fold meaning ia 
the Vedas, and other religious books. One the absolute or un- 
personal Qod, who is beyond human understanding and devoid »t 
all qualities, it being called Brahma or Nirnun Ishwnr. Th<* 
other vviyk God, invested with all powers. That wh»ch 13 Ab¬ 
solute and possesses no definable Qualifies is the home of all qua¬ 
lities when He is considered with His power, the maya. AH 
the Divine qualunn* which we hear about God are confined t 
this ti'njiin or qualified God and they have nothing to do v> 1 11 1 
the absolute Lord. This sagnn God is the Creator, Presetver 
and Annihilat e of his universe and to regulate thouo threo 
unctions, He has, according to the nature of the iiree gv 
made Himself known by three different powers named 
Wtau > ak and tamas ami to repre.vept those tbiec Power* ho 
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^established the triad of Devas,—Brahma, Vishnu and Ma 
ir the separate personalities and rules and governs the world, 
through them. The sagun God is the whole and the Triad 
is the representation of somo of His powers which are the 
component parts of the whole. The spiritual worlds or the 
higher regions are governed by tire whole. The sagun God 
arid the material worlds, or the lower regions are governed by 
the whole as well as separately by His special powers the 
triads. Whenever by the wilful force of the actioua of the 
other Devas, and the Rakhshasas, and the Manushyas, some 
great thiDg such as the increase of virtue or sin or other dis¬ 
turbance takes place in the world ; then according to His own 
appointed laws to keep up the equilibrium, to reward the 
labours in a way as be has been implored by the worshippers, 
and to punish the sinners according to their desires, either lie 
Himself assumes a separate form best suited to carry out the 
desired end or He gets his Will done by means of the Triads, 
as the case may be. It may be a iced what that Divinity is 
that, the actions of the beings cause disturbance to such an 
extent that the divine arrangement is affected and God is then 
put tv> trouble to bring it into order again Let us mark that 
Uod and also the Triads being omnipotent in their spheres, are 
fo merciful that they are every moment ready to fulfil the 
doHirnjf, of any sort whatsoever, of their worshippers if they are 
sincere’. llVby His power fulfils all the desires of all snob 
brings to the bc-t; j o allowing them their reward. He does 
m.t lack in any way to keep up His appointed laws and this is 
due to his Divinity and Perfection. He allows every thing 
to be granted to His worshippers v/hab they desire from.liim 
and yet He maintains by His divine power 11 is superiority 
over all. This shows His Infinite wisdom aud perfection, under 
all ciuinstances, by means of iucarnuted beings to Hih wor¬ 
shippers particularly, and to the whole world generally, in n 
way, that their faith In llim may be still stronger and their 
oi. r o, for their greatness may no. find pl»*ce in then hearts. As 
this material woild is ao He assume 51 TIis magic mate¬ 

rial forms called incarnation due to Uis omnipotency aud 
nothing else. 


yros** $ Ct^t « * « 

NINTH MANTRA. 

#< Ml those who worship wb’t is ot real knowledge enter. 
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, into blind darkness of 
~gbfc in knowledge 


ignorance and (also) tho 
enter likewise into greater 
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Those who are given to what is not knowledge (i. e,) who 
perform action with the desire to enjoy the fruits thereof, are 
destined to enter in the deep darkness cf ignorance after death, 
and likewise those who worship knowledge, (i.e.) who do not 
know the self and delight in gods and adore them, will naffer 
more trouble or those who have not attained the real know¬ 
ledge and have failed to make out the true nature of the self 
and falsely assume the air of the wise and consider themselves 
to bo or pretend to be the knower of the self, will surely enter 
into great darkness. Worship means, here, the attachment of 
mind towards things other than self. The actions, which are 
enjoined by the Vedas, are intended to clear the mrnd and 
because they generally perform them with one or othe worldly 
desires, so instead of clearing the mind, they make it more and 
more dim and that is why the Upanishad culls such actions as 
igu -ranee, as they result/ in misery. Also the worship of 
pods and divinities which is intended to concentrate the mind, 
which tends to real happiuess and is a stage obtainable pfter 
the mind is made .pure, being superior to action and hence 
called knowledge, produce had results when they are invoked 
: • fter i worldly desire and that is the meaning what the 1 pani- 
shad describes here that the men who boast of their worship 
and consider it a step higher than action go into still darker 
regions after death. 


spy* shew II II 

TENTH MANTRA. 

“ They say that the goal of the real knowledge is some- 
thing else and th'ifc which comes out of Ignorant;: is different 
from it, thus vo nave learnt from the self-knowing men who 
taught us the difference between the two. 

lr baa been authenticated and made genuine by the wise 
that the result of true knowledge i quite unlike tl which 
result from that what is not hiv*. ledge, (i e.) ignorance 
The stress is laid here ou the belief of the v 0 rds of the wise 
v< hioh is one of the strongest proof* corroborating this *tutC' 
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The disciple should bear in rnind that unless 
ncere love and regard towards the spiritual tutor is created, 
the teaching does no effect in him aud he cannot be happy, 


f^T^T SU-flf tf II 
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ELEVENTH MANTUA. 

'"The man v;ho understands equally the results of the 
knowledge and (that which is not knowledge ) gets rid of 
death by the help of not-knowledge aud becomes immortal 
through knowledge. ” Here knowledge means to worship 
God without any desire of asking any thing in its return, and 
not knowledge refers to performance of actions without any 
<lesiie of enjoying their frufta. Thus the man who performs 
both the functions without the desire of reaping fruits there¬ 
of, enjoys all 3 orts of pleasures by virtue of his good actions 
and also becomes free from death very soon. In doing so, ho 
would not get numerous future births as those who perform 
worship and act otherwise. Thus when there would come the 
end of birth, naturally the end of death will follow for him so 
that he would become immortal because his soul would join the 
God whom he has been worshipping and there having realized I 
his self, he would attain the ntrwan. 

Note. —If for want of sincere devotion the self is not rca- v 
liced by as taught in the Upanishads, in this life, 

then according to the principles of aura*! when the soul enters 
into the region of its ■jtnoairei after leaving the present body 
it is initiated by his ^qiwSi there and through the kindlier 
of that the J'wa realizes the self there and gets 

emancipation. 


gqsf* ft ura w* n w 11 

TWELVTII MANTRA. 

<c Thone who worship what is the true cause enter info 
>Jind darkness of ignor mce nd those who delight in iho effort 
( of the causj ) enter as if it were iuto greater darkness. u 
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cause of all this what wo behold here (in this 
wodcf ) and what we consider to exist anywhere else is 
(called ) maya or praJcriti and the whole world is its effect; 
so all those who worship maya or praJcriti will never be freed 
from births and deaths. This subjection to life and death has 
been said as entering into blind darkness. Those who delight 
in the pleasures, as has so beautifully been described of other 
worlds which are the effects of the first cause maya, will suffer 
still more, because they will enter in them after leaving this 
body and so will always suffer corporeal and mental paiu. 

Note.—T he 12th Mantra condemns such worship as are 
done fur the sake of wealth, Raj, beauty, health and son, wife etc. 
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THIRTEENTH MANTRA. 

•< They say tbftt the result of the knowledge oi the cause 
is sonv(thing else and th;.t of the knowledge of tin effect is 
different from it. Thus we have learnt from the wise who 
taught us the difference between ihc two. 

It has been shown by "the wise that the rei nits, v* the 
knowledge of o.iusc and effect, arc altogether ditfcic.it ii 'll* 
del-stood and also worshipped otherwise. 


FOURTEENTH MANTRA. 

“ He who holds equally good both the cause and the 
effect, overcomes death by the holp of tho former and 
becomes immortal by the lattoi, i c. t effect.” 

The man who equally values both cause and cflocl anti 
worships them without anv desire of enjoying the fruil- thereof 
(ns tho Vedas teach u*) be< -urncs free from dealh by the he lp 
of tho latter, and enjoys bliss through the former. Because, by 
doin'* f he will not be subjected to future births and would 
in tho end on tor into the dominion of his Upasuya Deva in 
his (Upasaya Dcvas) form and thus by the mciiu of hia 
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!>ns he would proceed by the help of that Deva to Brati 
: where he will have the true knowledge of the self and 

thus will attain emancipation. 

Note, —Commencing from the Oth up to 14th mantra 
the Upanishad describes the results of the worship of vidaya 
and avidaya, cause and effect. With the worldly desires their 
worship leads the soul through a series of troubles but with 
tho desire only to brush off the desires of the mind itself and 
of emancipation they make the soul free. The sum and sub¬ 
stance of these mantras is that man may perform any action, 
worship any thing that will lead him to the goal, if that is 
free from all worldly desires for which they generally act and 
worship. Now the fifteenth mantra teaches the way of 
Ahangraha Upasna through the media of Suriya Deva, 
Agni Deva and V&yu Deva, which if carefully practised, will 
be a means of obtaining salvation in the long run. 


mi cggjy re qTfffg u ii 

FIFTEENTH MANTRA. 

“ O Pushan (sun ) open the entrance of the true self 
which is covered by thy goldeu light that we, who have no 
other resource but thyself, may behold or enjoy it. ” 

Note. —This is tho invocation or worship of Suraya 
Bbag'v£n and is especially intended for those who fail to com¬ 
prehend the significance and to understand the nature of the 
self but they bettor and improve themselves by particular, 
kind of work called worship or Upasna. It would not be 
out of piace if to elucidate this principle and give a correct 
idea of this Upasna, we may repeat a lew of the aforesaid 
points again. The Vedas or Shrutis , having one and only 
one primary object of gaydn iu view gavo it out according 
t , three grades of underfunding in three different ways 
enllcd karma, Upasna and gaydn. Each of them is thorough, 
complete and light path to reach the goal from its own stands 
point ( respectively ). 

Tho first and the last have beer more or loss described 
abovo and the intermediate one is dealt with below. It 
imiBt be borne in mind that tho results, of tho actions done, 
depend more upon the working or contd deration ot the mind 
ihan upo i the nature of tho action itself. Wc mean to say 







( 35 ) 


rMPminglv what we see done or performed in the shap 
Waction by any body may have some other significance 
quite different from the view of the person who is the author 
of that action. So the fruits of the actions done by any one 
return to him in his next life in the shape of pleasure or pain 
which vary from the highest to the lowest degree according 
to the nature of the turn of mind from which they arose. 
Thus we infer that it is the sincerity and force of our will 
or mind which cause us to enjoy and suffer pleasure or pain 
in our next life, in reality, our lives are nothing but the 
fruits of the actions that are brought about. So the world, as 
far as our pleasure or pain concerns, is only a creation of our 
mind. The world created by God is equally useful to one 
and ail: nud it is the mind that makes us feel pain ami 
sorrow. Our actions cause us to rise and fall in the scale 
of existence, we must stick to this principle as taught by the 
Vedas and propagated by the ilishis. Wc must not let it pass 
without mentioning some of the other important points relat¬ 
ing to this subject while dealing with it. We must believe 
that our actions are controlled by our desires, which are ab¬ 
stract. things, and followed by pleasure and pain, which a e also 
abstract things. We must not dispute as to our desires and 
pleasures or pain9 being abstract things by their own nature ; 
for, our doing so ( disputing ) would be unwise. In order to 
find out the truth wo must take the right path for its own 
sake and for it* own cause without going a3tray and being 
prejudiced in the least. Here we see clearly that between 
the two abstract things, our desires and thoir fruits resulting 
in pleasure or pain, aro found material things or the working 
ground of l»oth the cause and the effect or the desires and 
the pleasures or pains. Now what is this medium of matter 
generally working from the beginning of desire tcrmiuatii ^ 
in pleasures or pain ? It is a rule that if a thing both in tho 
beginning and end is of one nature, it oxists so in tho middle 
stage also and what appears to be something else in tho 
middle stage is momentry and deceptive. For example, lot 
us examine an earthen pot or a piece of ico nrd it will bottle 
the question onoc for all. As the pot wub nothing but earth 
before assuming its form and tho little (pot or jar) will bo 
reduced to earth after it is broken; So in the middle stage 
it is nothing hut tho earth, which has asmmod a form and a 
name along with *he foim, by the force of some external thing 
which is both with it and without it in all its three uuifniui 
stages. The middle stages of assuming a different form v.illi 
a different name, though by their nature arc tin same thing, 
play a wonderful part which to the wise arc the eauie thing 
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a thing marking the dis¬ 
tinction between and dividing the two ends of the same thing. 
Similar is the case if yon see a bubble or a piece of ice. Their 
shapes and names are deceptive and they are only the differ¬ 
ent phases of the same element, water. It was water in its 
first stage, it remained the same in the middle as it proved 
to be the same element in the end. So we infer from this 
that though the action are performed with material objects 
and pleasures or pains, they are also caused by the material 
objects so much so that matter seems to work through and yet 
what appears to be matter or material is also an abstract thing 
which looks so gross through some other force ; —for an ab¬ 
stract thing both precedes before and follows after this so 
called and so realised matter. We now go still more deep 
and to finer researches. As our desires precede our actions, 
so the mind precedes the desires. The mind is still more 
an abstract thing being more subtle than the desires. So the 
inference arrived at now is that it is the mind only which 
enlivened by the Divine light assumes numerous forms and 
undergoes different changes serving all the while in every 
stage all the purposes of its master the Divine light or the 
soul which under its influence has neglected itself and remains 
always with it as a slave to the mind,—its own power until 
it re-rccognises itself by the help of Gyan or intuition. With 
the above statement we now see that it is the mind only 
which being animated by the Divine light plays the part of 
even thing in this world and it is the balm of what is called 
the dfe and of its own independent will according to tho 
nature of its desires, sometimes it goes higher up or lower 
down amongst higher and lower bcing3 governed by tho 
invisible and all powerful power regulating the laws of 
action. Sree Krishna Bhagwun in his Gita explains the same 
esoteric meaning of the Upanishad. So form whoso aim h to 
obtain Nirwon and reach the goal but fails to identify one’s 
alma with Pcnnatma or wliat is called the Brahma, the only 
way left is to have r ecourse to Upasna as urged by tho 
\cdas. By so doing by the some process of mind as indicated 
above, that man will reach tho bitmmum bonum either iu 
this life or in tho next. 



( 86 ) 
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SIXTEENTH MANTRA. 

“ O Rushan (the Sun) the sole ruler of the sky and 
living beings, 0 Sun, the drier of all juices, 0 son of Pmjnpati 
and the revealer of time, remove thy utmost heat and gather 
thy bright glories, so that we might see thy pleasant and pine 
form by thy kindness and blessing, for I am that moving 
spirit which is in thy self/’* 

Note.— The worshipper, according to the principles of(wvvn) 
ahangrah (worship) upasna which makes no difference 
between the worshipper and the object of worship in their nature 
but only in their greatness and lowness in their status from 
the physical, moral and spiritual points of consideration, prays 
or ought to pray Surya Deo (one of the tivc deities called 
Vanck deo whope worship is enjoined by the Vedas called 
smart upasna) 

Oh Pushan, thou art the Ruler of this endless space and 
Preserver of all the living beings, thou art the drier of 
all the juices through thy lays and besfcower of the sr. no 
to all the vegetable and animal kingdoms, O Sun thou arti 
the first of all the creations and revealer of all times remove 
thy utmost heat which checks our nearing thy place of abode 
and gather thy bright glories which dazzl our eyes to have a 

full g'ance over thy real ^* 1 f so that wo might approach and 
see thy pleasant and pure form by thy kindness and blessing 
for, though in comparison to thy greatness and might and 
glory we are little beings and thy supplicants, yet wo me the 
same moving spirit which is in thy self and so thou bestow 
on us thy full powers that we may be one with thee as a whole 
and attain.to perfection. 

Note.- When worshipper's faith becomes so strong by 
practice that lie does not sec any difference between himseli 
and his object of love and sometimes loses himself in that 
deep thought, he in sure to get « very thing after leaving this 
body by virtue of hh: actions and help of the Do«\ whim* ho 
worship* Ood ami t he abode of his self. How it taken place 
in mentioned m the next Mantra. 
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SEVENTEENTH MANTRA. 


“ Nov/ the hrenth enters into the Sutra Alma and the 
Linga aharir in its karanau?* and the body is reduced to dust 
and ashes. When the soul parts with the body, the breath 
or Prdn Vdyu which guides the body and sense-faculties 
and regulates the internal working of the living bodies, enters 
into (Sutra At.ma) that Power which regulates all the breaths 
of all living beings and which is called Sutra alma for that 
power, asT a thread enters all beads, penetrates through 
all bodies. Linga sharir or sukehama shurir which is the 
master of this body and is lighter and swifter, composed of 
seventeen things which in their turn are composed of five 
simple elements and is subjected to laws of transmigration 
euters in or unites with its kd/ran (cause) and this physical 
frame is reduced to dust if buried or ashes if burnt as tho 
case may be. 

“ He asks his mind to recall and remember Om and his 
action! Om, mind remember; remember thy deeds.” 

When the last moments of the souls leaving the body 
come and the soul by virtue of its good actions and refined 
intelligence is informed of it (death ) it then breaks off the 
c ,nuection w itli the mind with all its surroundings and having 
thus concentrated it attaches it calmly to its love keeping 
i., view the word Om, the uome of the Supreme Intelligence, 
which is the keynote of the Ahangrah upasna and the 
guide or path which leads tho worshipper to the goal aimed 
at by him. He repeats Om by virtue of his previous practice 
at that time and recollects all his actions—this being the 
general rule for all the souls to recollect their good or had 
actions at that time—and this will he the basis of his future, 
life over which the superstructure, of the new material frame 
which may properly he called the abode of reaping tho fruits 
of the actions, is constructed. 

NOTit _The explanation of the word Om has been do- 

Bcril>e<l in l,h • Upanishad and especially in the Mandokaya 
Upanishud. Pt. Jumna Shankar whose Works and Hindi traos- 
Htiotis of the ITpanishnds are of much value in these days in 
1 1 is translation of Rarngi'n. a chapter of Adhatma Ramayou, 
.,|j„ describes this wm.i very clearly and any body desiring 
to have a thorough kuov.lcdgc of this world-wide word 
should real these books. _ 
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EIGHTEENTH MANTRA 

“ O bright Deva, O Agni, thou k no west all our deeds; 
lead us on to Heaven by good path and destroy all our sins 
caused by speech ; we offer many prayers to thee. ” This is 
the worship of Agni Deva like that of Suraya Bhagwan. Of 
the three sorts of Agni the Ad-hay at inic, Adhi Daivic and 
Adlii Bhautic, the worshipper makes uo difference and taking 
them to be one he invokes the mercy of the Chaitanayu Dog 
which enlivens it. praying that He may destroy his three sorts 
of sins committed by speech, thought and action and thus 
lead him to Heaven by a path here suited to him. 

Note. —The word Agni should not be misunderstood for 
common fire. The readers should make it a point in their 
study of the Upasana Kanda to take all such words as Agni, 
Surya, Vayu, India and Isha etc. for the Supremo Being and 
thn is the significance of these words as the Vedas say when 
treated in the category of the Upasana Kanda. 
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THE END. 


I'tinud by A. C CbakravarH at ib? M. 3.1*. fch Pro*Himri c-s Canton;:. 3Qt am 
rubliah-ii by UhagaYftti PrMftd, B A., Ban area City. 
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HY THE SAME AUCHOH. 

Te\», English Tramdatuui and ail original 
1 • intii* ritm y (l n I h- Pr< <h), 

* A>li</;itian t ut’neJ, Ppiiifluils • > loj’iu a set it - will 
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^Trr^ni ^f&qTifspnjft u 

<& r Jlf^T: Wrffcl: scnfv??: || 

^ w Wig # 

fm f^5T §#*it -rr *p: it \ u 

TRANSLATION 

TTActfcwr mores in this universe is indwelt by t T ic Lout 
(Brahma). Enjoy what He has given thee (Perform 
your natural duties). Do not cto vet anyone's riches. (J). 

^ COMMENTARY. 

fl5T ?«pS>* gsjftw: moans, enjoy what naturally com .'a 
before you. The content indicates that *Tin hero is nob 
roatrioted to what we generally moan by ‘enjoyment’; it 
mthor moans *11 j oravrtiis ( out-going tenderloins ) iri 
general; ho taelion) toocomos under it. So. to msunm. 
whatover duties a nan has to perform on account of his 
Booial rotations, ho must perform. This sentence oomu 
ns an emphatic protest against tho inaction of *.nn..y 
people sf riving for salvation. There ?. no way <f usoap- 
ing from karma) i (work) unloss thoro h total cytin dUm 
(fur$*tr/i5U*j) C. P. Ehagav Htft “UfTfr. fitfqinuufo *$’• 
•v.mfi'T rhokarmayog.i of tho Gltil tt-aolieu nothii / 

but thin. Wo must perform cur natu. il duli<> -wo 
must do those w >rks that Cod l>" 8 pi iced hoforo ' 

Hut wo mile' not go '••wot.d lIch. fl< cause tho < omruui.l 
in ".lo your work’*, we mu t not on that count lo /mv 

vw 1 and m -ry wm lc, invoiv iurr oui>:. 1\in huh • ia. \ 

. •' ion . iml e' i nioJibJ ('H 'pi T Mf’ • Hi V • C • J t 
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fjmm connexion, the sayings of Eumakrshon Para 
rarpsa] For by so doing we would be tied fast by the 
fetters of'.Kerman,' while by performing our natural 
duties and remembering that Slgnrqr 

(All is Full of Jove), wo woafc be so bound (see next 


aloka). (1). 

C. F. fsm* I: (l.) 

f^3ftf%q*2r?T^wi’: i 

TRANSLATION 


Thus performing actions, one would fain live a hund¬ 
red years. That will surely happen in your case too {if 
you thus perform your actions), as such actions never hind 
■a man, (£). 

COMMENTARY. 

Attachment in the performance of actions is the cause 
of rll our miseries: it begets a samskara (repeating 
tendency) which again causes rebirth. To avoid this, 
many mistaken people wish i-o shun action which is at 
the root of all attachments, altogether. But that is an 
impossibility ( fsKqtTTOTfa &c). Is tlicro then no 

hope! ‘Yos’ emphatically declares the Seer-and ‘yes’ 
asserts Lord Krshua, Giving up of action, they toil 
us, does not consist in not doing any work, hut in 
not heiny attached. &o.) 

So, if wo remember that all this is Brahma, wo cannot 
get attached to anything ar,d then life would ccaso 
to be a series of woes. The great larmins of tho world, 
have always illustrated this fact- (2). 

*JT»pr 5TW ft ftpRT ?WffT£?IT: J 

-Tf HTf: II ^ II 



TRANSLATION. 

And those that kilt the Self (i. e. those that forget Its 
real nature') go after death to a regiofu of utter darkness 
fit to- he inhabited only by-demons.. C3). 

COMMENTARY. 

! W?*WFT:-—'those that. kilL the Self. What can bo 


<SL 


the meaning of killing the Soul which is admitted on all 
hands to be immortal ? Surely, destroying the real na¬ 
ture of the Soul in our ideasi—thinking, the Sold to be 
something It is not—is meant. When I do not remem¬ 
ber that I am the all-powerful. Soul, when I allow my.* 
self to be mistaken into a belief that I am.the body, my 
senses begin to affect me and s&mskiira gusucb. As a 
result, I am born again after death and that not amidst 
environments that would help mo in. shaking off my 
delusion but amidst thoso that would take mo mor.o and 
more to darkness. (3)i 

STT t" 

fas?* 

afa*T^T *riFrfac«n it t* k 


TRANSLATION* 

That Self tj one, without fear, beyond the reach of the 
roirtdf knowing < ' erything from before, whom (even) the- 
shining ones (vdttvila hein ?) could not (cannot) attain. 
That to always stationery, but outgoing tendencies (pas- 
slot::') could new each It. That is nll-incl'esivo: air and 
wafer (and otter j-'/nnv; oho) //o contained therein* (4)- 

COMMENTARY. 

It has boon said just now that one who !'<■ gotn the 
k-hI nature of tic Self goca down anj down. Rut wi.at 


misr/fy 



% 


TOiTOtrorirat i 

at real nature ? The following mantras answer 
question. 

—It has nothing to tremble for,;becausc Mat¬ 
ter is always subservient to Spirit. In spirit again, 
this Atman is without a second. gtCts: means 

fleeter than the mind, i. e., something which the mind 
cannot reach ( ). Compare Hastamala- 

kam | * ' I Here, as 

elsewhere, the devas typify the quality of SaUva whose 
essence is intelligence and knowledge. It we can never 
realise by intellectual means-ib is only when wo develop 
our superconscious faculty that wo can realise the Self. 
(C. F. R&makrshpa Paramahamsa). Further, Brahma is 
attainable,, when we “give up the dual throng-good, bad- 
love, bate”—knowledge,ignorance—and alllbe qualities, 
including even the very good quality of SaUva. %^rig- 
Here, qnpa: are the outgoing tenden¬ 

cies () Unless we contain within ourselves tlio 
mental tendencies ( fawjmsfiT:), those will distract 
ub and wo won’t be able to feel tho Self within ourselves. 

(4) * 

flfhtfff 71^ I 

7I| II * II 

TRANSLATION. 


That moves and Thu mow not; That- is jar off and 
is still very near; That is mthin all this and is also 
outside, (G), 

commentary. 

This Atman (Brahma) is all-porvadingand all inch- 
nivo. There is nothing of which It cannot bo predicated. 
It is in animal life ob Well as in matorial substance. It 
is for and is noar. In one phase, It is the essence of 
hiuigs and can there Ron bo “aid to ho living within 





>^°\ A 

rhile, in another phase, It Forms, as it were 
Sr circle within winch is contained the smaller one 
of this material world [C. F. Rg-Vedn, “ ^ VepgFU 

’'—in a 

^ V->** 

word, It is Infinite. 

Note: —For tho meaning ‘to move' of tlioroot 
compare the Mahabharatfim where a like instance 
occurs. (5). 

Wnf^T ^Tc^^^TgWlffT I 

'romrf n&i «t n i u 

TRANSLATION. 
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Hu who looks upon all beings as contained in himself 
and himself as within every being, has on that account 
nothing to fear. (&') 

COMMENTS AY. 


As Brahma is of such a nature (i.e, All-inclusive), 
it logically follows that to attain that Brahma—to 
realise tho Self—I must look upon all beings as no¬ 
thing other than my own self: by unification alone can I 
roach that Unity. If I go on differentiating, I will move 
farther and farther off from that realisation. So I must 
expand my heart and include therein as forming an 
inseparable part of myself all beings, nay ovon inani¬ 
mate objects and even all forooa. This is practical 
Vedanta. It requires a man, first, to fool for his country, 
then for tho world and then for tho univorse. This is 
the spirit that Buddha, Christ and Chaitanya triad to 
Infuse into the hearts f tueir fellow beings and this 
is tho teaching that alt true relcgions inculcate. The 
saying of tho Swftrni Vivekananda that 'Expansion 
is life and contraction i:j death," forms tlm tersest 
commentary on this. 

Note —<The Veda roscousion roads foi 

td j 52 <-*i?r. With that reading * wouk. mean 



9i&Jfyi3L no doubt—knows with absolute certaint] 
i<eal naturetof Brahma.” This, however, comes to the 
satne thine;; for ?r ragged would imply, “ has no fear 
or doubt but goes straight to Him.” a?T t moans'for 
that (reason)’ and not ‘from that (source).’ (6b 

t hw git u a 13 

TRANSLATION. 

The man endowed with right knowledge who finds 
himself identical with (who unites himself with) every 
being—what delusion, what sorrow cun touch hint, as lie- 
views ail as One ? (?) 

COMMENTARY. 

U has been already shown how the man who identi¬ 
fies himself with all beings possesses the right knowledge 
Th's right knowledge will take him to tko right goal 
and no delusion (donbt, fear, differentiation &c.) will dis* 


turb him now. lie will overcome all a orrow and will 
attain (salvation) which ia (“bliss abso¬ 
lute”), and is nothin- but itt ? q$w£ l : (absolute 

cation of all sorrow). So long as differentiation re- 
mtiinfl, the duality of joy and sorrow must remain ; when 
all ia one, joy and sorrow toorm . go into one Blirs. (7) s 


«x 


ww: nc« 

TRANSLATION. 

He.attaint Hunt Being, bright, without material both/, 
wuhoW fractions, not gross, (ever) pure, impregnable by 
shif omniscient, otnt ipresent, provident and selfestaiert. 
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things in their proper trap through all tlie 
ages (i. e., whose lato the universe follows). (S'). 

COMMENTARY. 

Thus proceeding in his path of unification, the 
knowing man ultimately reaches that One, where “non¬ 
duality alone exists,” when ho is completely merged in 
Brahma and tha limited jiva ceases to exist. Then all 
is Brahma, omniscient, omnipresent and omnipotent— 
• vithout'tho limitation of a gross material body subjected 
to sin and grief. (8). 

sry’qf ?*:*: £sf¥<SrT , 3 T ?T*J& I 

Frm s* & ?t$T sr 3 m £ u 

TRANSLATION. 
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Those that worship (God as) the principle of ignorance, 
go to utter darkness and those that take delight in (Jilin 
as only) the, principle of knowledge go, as it were, to still 
greater darkness . ( 9 ). 

COMMENTARY. 

This and tho following five verses are characteristic¬ 
ally Indian. Tho orthodox Hindu can never imagine 
of Dualism in Theology. According to him, God it* at 
the root of both tho principles-—of knowledge and of 
ignorance—(of creation and of destruction). As God is 
all-powerful, good and ba ! au both under his control. 
Hois not the sole L rd of only one of (horn; ifonoi** under 
him, the other must be so. This i, what logically fol¬ 
lows. Hut not all men have been able to rise above 
Dualism in re igion. The savage wor^hipa the Lord 
the great Spirit who controls ignorance (and like 
principles) and who must be propitiated to dispel our 
ignorane - and the consequent vils In this, he is \adly 
mistaken. Nut Icnni, is tho civilised dub <1-, who ». w- 
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of God as the lord of only the knowing 
i opposed by a mighty principle of ignorance. 
Both are guilty of one-sided view and they have to suffer 


for that. 

Note ‘ flat v£>T Porhaps this is not really 
meant, it being a Bort of hyperbolical expression, mean¬ 
ing only 'nob loss.’ That is what eq suggests. But if wo 
arc to take it literally, we can, none the less, explain it 
satisfactorily. See the commentary on the next 
mantra. (9). 

sfo ’qftrror *r \\\w 

TRANSLATION. 


One thing (results) from (worshipping God as) the 
principle of ignorance and somesthi^g else from (w- 
ship'/nng Him "*) the principle of knowledge—this is 
what v:c hear from lice sages who have explained 
*hut to us. (20) 

COMMENTARY, 

It Ivir been Baiil that both tho miBtalcrn produce 
1 ad. r< mlta* I tut thora i a difforonce in (Jbo nat¬ 
ure of those last. Tho man who worships God 

; i.’mRorn uf a idytl, caunoverinuM;i<u m tlm prc:jc»w:n 
<if h "t oat Store-house of knowledge, f*>r iL real knowl d r ; 
in iit jS in Cod, it is now lioro dim, C‘*ni««juon. t.]y, lm 
can never accumulate a force of knowledge which alone 
on,* lake trim higher up* On« may pray to (Sod far 
(impelling hia yoiontiKo; by licit «»f course lm iuay 
have '» n r :: * i It s r fidvfin ago; 1 t i- oji.i i.hing pnj.ilivo 
murT bo added| Unit, hu may make real progre^ Fur 
tho relation botw • n [inn and vywuv »# not e aotly 

illot hotvvnr, l.*v r; t tv.* . Uiovduiroi m 

jathi i that of two conti ary to * ujh whoi) one is j reiMOit 
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TRANSLATION. 



One thing (results) font (worshipping God cm the 
principle of only) creation and quite a different thing 
from (worshipping Him as the principle of only ) destruc¬ 
tion—this is what we have heard from the sages who have 
explained this to us. ( 13). 


COMMENTARY. 

Much the saino difficulties arise as in the case of 
the worshipper of only vidya or only avuiyd. We can¬ 
not deny the existence of oither of the two phases (of 
creation and of destruction) in God without considerably 
damaging our spiritual advancement. (13). 


^TRANSLATION. 


He, who hmvs creation and destruction as Jiving to¬ 
gether (in the Lord as his attributes), parses death 
through (worship/>ing Qtxi as the lord of) dettr\tetion 
a ,1 '.tains immortality through (wo’•shig,ping Him as 
the Lord of) creation. (14). 

COMMENTARY 


God not only creates, but He also destroys; He 
not only destroys but he also creates. Herein lies 
the real strength of the worshipper of the Goddess 
Kali (Whom we may take «h typifying this idea of God) 
He is euro that hit; Mother won’t dostroy him who in 
Hoi child but will dc-troy only h'n ii ipunties and al?o 
that She will give him the (life-restoring 

nectar) of Bliss by ok itiug in him good and uplifting 
tendencies. 0<> 

^twui *Fn*arftrffff i 
war 'TWTIf'l ^pnar ti •« 


misr/fy 


TRANSLATION. 

The face of Truth is covered with a golden plate; 
O Nourlsher, do thou take it off, that this devotee of Truth 
may see That (Truth). (15). 

COMMENTARY. 




To the ordinary man, weakened by passions and 
desires, the Great Truth is something hidden from 
view. If, by reason of his very good fortune, he ever 
•wishes to piorco through the cover, ho cannot. For 
this cover is of such a glittering nature that even though 
we are somewhat inclined to get at Truth, we can¬ 
not quite find it in our hearts to throw away that 
glittering substance which apparently satisfies our 
senses: though we may wish to realise the Self, we 
cannot give up the world with all its passions and seime- 
en joy meats. So, to combat this evil, we should 
feel such a violent longing for the realisation of Truth 
that w< might overcome all temptations of sense- 
enjoyment. But whence is that premnn-nnd-vciirdgya 
(Love and Kenunciation) to come?—Pray to lord, the 
Power which is in every being, sustaining and nourishing 
him, and He will givo the necessary strength. From 
Him will come that maddening lovo, who qRT|i?r 
HTO(T55 <Tfj ( 15 )- 

iNt *4 «iothuwt ^**nT*T 

?u « 

TRANSLATION. 

O Lord, thou Nourishes', Sole- Wise,Restrains*', Creat¬ 
or ay A Ssvrya (i.o one who Leaden men to work), do expand 
(my tacics) <au>t draw iv (like) reins ( my senses that are 
going astray), 'hat 1 may fee Ihy effulgent and most 


mtsr^ 




form!—(What do I feelf) — (I fed) that 
who is in every creatu7-e } verily I am He. (16V 


COMMENTARY. 


When the Lord has given me strength and parity, 
I can realise the Truth and that Truth is, “1 am That.” 

The Lord has been called pus-m because he must 
give me strength to proceed in my apparently impossible 
course. He is the One knower. From Him emanates 
a'l knowl dgo and by His grace 1 can got a bitof that 
infinite store of knowledge which will enable me to dis¬ 
criminate between what is eternal and what is non-eter¬ 
nal ( )., For the etymology of the word 

compare which gives two derivations 

“ «i*r- *fq«J PtqTfPTTf^l q^T 

fjqm 55TER urqfa I tFQqi^lf’J- follow the second 

one and accordingly interpret fUf as the Lord who 
makes men work. From Him comes all incentive 
towards action. The Lord is tho Restrain or. He 
will therefore restrain my senses that are going astray. 
He is also the Lord of evolution; by His grace 
alone can my present limited knowledge oxpand into 
that infinite knowledge which is Realisation. (16). 


& srAt icwc afiftr w 

ii ii 


TRANSLATION. 


Let the Great Energy (takd rar) to immortal::t/ a id 
let my body which is to end in ashes be resolved into 
air (and other elements). O c cat >r, do - * cmlcr thy c>'ea- 
ted! (17). 


COMMENTARY. 


Tho person Addressed in this mantra \a V r ayu or 
fc ifirjia Prni^A it* not a.r, nor is i( V e lifWbiv.irh. 4 A 


mtSTffy 



S3ttqi*qjqftq^ I 


(st 

jrld, mrtte- 


All the forces that we see in the world, 
mental and spiritual, are but manifestations of 
that great, Prana. The whole world is the result of 
the working of Prana. It combines and resolves. This 
forco is to take me to salvation when my 

mater'al half (the body) will he absorved in primor¬ 
dial matter and my spiritual half (the soul) will be 
absorved in Immortality (Brahma), (17). 


4 fTgT 7 t sffR HI !t 

ffa qilWsrqtjlfsmqHN^ ^TOIRI II 

3ft yu'i^ jToifrriqfpfsqfr i 

qw*q 'jnmii'itr i* 

€■) tJitPrt: tirfot: ^nwm, tl 


TRANSLATION. 


O Leader, lead us t.heouyh the ? ight courts that we 
may come to that treasure, Thou Who art, 0 God, the 
p. sscssor of (ill knowledge! Take <tivay from us the tin 
that leads us a tray. We address unto the a ample icords 
'J'prayer ciud ether our salutation unto luo.e. (IB), 

COMMENTARY. 

O Lord you know what, can take u.~ to the goal 
and whet vitiates our efforts. 5do give us knowledge 
to di .rrmiinate md to prove superior t<» the had t 'nle.u- 
cios ( JJ^rnnqf(; ) that are already operating in ua» 


mtSt/fy 


« 

, ordinarily, means fire. Yaska derives the 
word from wjflir (leader), in which sense the word 
has been used here. But there is also the meaning of 
fire. The worshipper is to take fire as the Divine 
Leader and worship him as such. 

Note There are two rescensiona of the Upanisad, 
the Vedic and the Vedantic. The latter has been 
given above. Tile Vedic reading is not materially difler- 
rent% The most important difference in that reading is 
re^ardin^ the order of the last four mantras. The seven- 
teenth and the eighteenth mantras here are the fifteenth 
and the sixteenth hymns there. In tlie place of tbo 
fifteenth and the sixteenth hymns in the Vedantic text 
we find one hymn in the Vedic text 
5FT?4fai%5?t #TS»3ta**J!! (hynm 

no. 17) which is the last mantra there. It will be ••eon 
that the Vedic order is in many respects more logical. 
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For Head. 

Infuse infuse 

oation cessation 

coiiEoquenently consaequently 


wiwtsr^ 
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*•< .»/"/>«ui.yi>/j T<xt, !'’.ngl s! Tmi \*tif u -*ui oriyi- 
i '■omit nUuy. J'ri* o \n • l. 
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& l&fqrf irfafF *r: &w snnr: 
xr-ar^f: tfh ^tk: i ^%f^rit m^rfawT 

*nrf*R » ^ » 

TRANSLATION. 

By whose will directed does the mind work , hd whom 
led does the First Prana move , according to whose wish 
do men, utter words , w/m is that divine being who employs 
the eye and the ear m their respective functions ’ (Tne 
answer is — Brahma.) CO* 

COMMENTARY. 

All actious whether of the nature offTW or of snwr 
or of or of ^1* or SR*? are the outcome of Uio 
working of one Energy. Every action is the manifesta¬ 
tion of thut one Energy which is Divine Energy—-the 
S'akti corresponding to Brahma. The Vedantin might 
object, Brahma is nirguna, so he cannot have actiom 
It is true ; still we cannot but admit the existence of 
some manifester of energy, Prana or Kali or Maya or 
bv whatever name you call it. lint as you cannot 
differentiate between dharma and dharmin —as you 
cannot say milk has no relation with the qualities that 
go to the connotation of the 'term milk*—you cannot 
t herefore say that Brahma is difleront from Sakti \ 
they are rather two different aspects of the same thing: 
when wo consider that object in its nirguna aspect wo 
call it Brahma and when we consider it, as consider wo 
just, in its *o fjnna aspset, we call it Sakti by wb 
energy nH actions s»:nra etc ) are )m fumed. ll 

wo remember this fact, we won’t find any inconsistency 
between the, descriptions of Baguna Brahma and 
Nirgwia Brahma, ( 1 ) 


MIN IST/fy. 





m *Tgnft f 

w ^ m*atm 

it r u 



TRANSLATION. 

Because He is the real organ behind the organs of 
hearing thinking , speaking, breathing and seeing, (know¬ 
ing Him as such) the ivise people being liberated after 
death become Immortal (i,e, become one with Brahma)!,2), 
COMMENTARY. 

It is from Brahma that our organs of action derive 
their very reality. Hence whatever work we think 
wo do iB realy done by Brahma. If we can realise 
this we shall cease to have any ‘ attachment ’(W^T^p in 
the technical sense) in our actions ; wo shall perform 
our duties as sacred trusts imposed on us by the Lord, 
the fruits of which go to Him If a man 

performs actions thus looking upon himself as only an 
instrument (“{sfforWra he attains com¬ 

plete non-attachment which leads him on to right know¬ 
ledge, which latter to hi$T. (2). 


5f Hsnwssfo ^ STt ST 

(I ^f?r WIT ^ 

srertgsurqffft « s it 


translation. 

The eye does not go there (i i. e, He cannot he seen), 
speech does not reach Him (i.e.? one cannot say in words 
tohat He is like), nor does mind enter into Hun? still how 
can He (Who in an ‘ immaterial ’ briny) guide the move¬ 
ment of this gross, material world, is more than what 
l can understand f 7 b or can I understand wh< 'her He in 
know able or unlm, > cable. But we hate heard this from 
the sages of old who have wplaincd That to us* (•), 


COMMENTARY. 

Brahma is for I have never seen 

Him, nor been able to say what He is like, nor have I 
ever realised Him in my mind. Also He is the source of 
all Energy, for my human mind which is accustomed 
to resolve everything into unity cannot but think of 
Brahma as the only source of all activities. Also, the 
sages who have explained the nature of Brahma to us 
have asserted that He is both and 

thd source of all Energy. So, we cannot but accept 
both these facts. Still there seems to bo an undeniable 
inconsistency between the two natures. Now, our 
problem is how to explain away this apparent in¬ 
consistency, which done, we shall surely attain right 
knowledge. This is a problem of vital importance the 
solution of which is not given here. The whole science 
of Hindu religion — Raja-yoga—is meant for answering 
this question. Tho answer offered by that science is 
shortly this : — 

The Soul is but can be roalised 

by fq-gifocWH : The by constantly meditating on 

Him (through wiw, or ^jit) comes by a or 

fHjiWT body, when he can sec Him with a supefseusuous 
faculty, realise Him in a purified mind and express 
what He is like in words that no ordinary men can 
hear. Brahma therefore is knowable but not with 
the unrefinod faculties of the ordinary man. Fur¬ 
thermore, there is no real gulf between spirit and 
matter) they so often inte.r-minglo into one another 
that one ca i never hold that they are diametrically 
oppcocd to one another. Hence tho apparent inconsist¬ 
ency referred to is thoroughly explained away. But 
this the rtisj-r is to realise himself. 

Notk — different from known 

(n. hero meaning ‘knowable’) or from unknown (n. heie 
meaning Unknowable’) i. e., unknowable or knowable. 
Tho soul is spoken of as unknowable bocanso Ho is 
and as knov. able cc <use the sagos must 
havo known llim or else they could uot havo d- bribed 
Him. (:j) 







<SL 
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TRANSLATION. 

IT a who is Himself unexpressed by words but is the 
cause of their expression , verily know Him t.o be Brahma 
and not■ this (Saguna God) whom people do worship. (4) 
COMMENTARY. 


This and the following four mantras all express the 
same idea that Brahma is altogether beyond the palo of 
the gunas by virtue of which one can be seen or described 
or worshipped. As it is, the nirguna Brahma can only 
bo realised with the supersensuous faculty and is beyond 
worship. Of course Brahma can be worshipped when 
the “qualities” are attributed to him. Buc this worship 
leads only to the purification of the mind and not to 
salvation. Salvation is possible only when the nirguna 
Brahma is realised in a purified mind. Thus Saguna 
worship is a stage and is not the end. (4). 

^ ^VTf&tT JT7TTT i 

wm ?af ii m u 

TRANSLATION 

He who cannot he realised with the mind hut by whose 
power y they say , mind is v)hat it is , verily blow Him to 
be Brahma and not this (saguna God ) whom -people do 

worship. (5) 

•zqjsruT sr tnnrfa * 

TT^ar ST9T rc •ste’ipre?* ii A ii 


TRANSLATION 


He ivhom man sees not with his eyes, but by whose 
power eyes see, verily know Him, to be Brahma and not 
this (Sayun/t God) wh m men d) worship. (6) 


*f*SSt'irqr *r ifar i 

am ^ **f^$w* u a it 


umTfy 







TRANSLATION. 

lie whom man hears not with his ears , but by whose 
power ears do hear, verily know Him to be Brahma and 
not this [saguna god) whom people do worship. (7) 


<§L 


7T^T 331 m fafg II c II 

TRANSLATION 

He whom man cannot attain with his fonvard-going 
energy , but by whom that Energy is created > verily know 
Him to be Brahma and not this (Saguna God) whom 
people do worship. (8) 

II Jiff SWJT: m II 

g%|f?r ^j^rrfa ?r?r ?# nw 

ft fgf^?rg u d a 

TRANSLATION. 

If you think you know Brahma well , you really 
know very little of His nature; ask yours<if how muck 
yon know of what relation you hold to Him ant l what 
portion of Him is in the gods ( and you will be convinced 
oj your ignorance). (.9). 

COMMENTARY. 


Brahma is by His very nature something hard to 
know. So a man can rarely say without being guilty 
of untruth that ho knows Brahma well. Apart from 
that, there is a great amount of vanity hidden under 
the statement “ J know Him (who is so difficult to 
know) well” and vanity and knowledge cannot livo to¬ 
gether. On the other hand the humility that finds 
expression in the statement u I know Him not u leads 
on to right knowledge More ever, a man who does 
really know Brahma cannot speak out. For one can 
oxjdain a. thing which is like others. Brahma is match¬ 
less and can not therefore be likened to anything else, i.e., 
explained. The experience of Brahma has nothing 


tf^oraraoD with a man’s past experiences of a pheno¬ 
menal character ; so he cannot express the former in 
terms of the latter; and unless something is expressed 
in terms of the phenomenal world, nobody will under¬ 
stand him. Knowing Brahma is quite unlike knowing 
other things. Hence a real knower of Brahma cannot 
say (i l know Him well”, all that he can say is “I can¬ 
not say what Brahma is like.” (9) 

ST* ^ ^ ^ I 

?fr si ii ii 

TRANSLATION. 

I do not think I know Him well, nor do I know 
that 1 do not know Sim; he of us who says he knows 
Brahma well, he really knows Him not, and he who says , 
*‘I know Sim not” does really know Him ,, (10). 

arcrmri rn?r wh ms ?r i 
srfa3T?r fir«rT«fnrf u w n 

TRANSLATION. 

lie who says he has not realised Brahma in his mind 
has really so realised Him; and he who says he has 
realised Him vi las mind knows Him not. Those that 
say they know Him, to them He is unknown and He is 
known to those that say they know Him not . (11) 

3JTT?*;n sfhl faspiT II \\ it 

TRANSLATION. 

The sddhaka med^.tUes on Immortality, gets right 
knowledge about It and finally attains It : his own 
exertions secure for him strength which leading him to 
Knowledge takes him to Immortality, (Z#) t 




umsr/fy 


I 

COMMENTARY 

e can never reach Him by making speeches. 
What is needed is meditation. By constantly medita¬ 
ting on Him, we shall bo able to secure mental concentra¬ 
tion. This concentration is very difficult to attain, for 
the mind cannot naturally like to be fixed on one object. 
But if we try again and again* these natural 
difficulties will finally be overcome and mental concen¬ 
tration will be accomplished. This done, our mini won’t 
stray aside and we shall be able to realise the chaitanya 
(knowledge) in us ; then we shall know what is to bo 
secured, i,e., knowledge and Realisation will crown our 
efforts. ( 12 ) 




i ^5 fzfkcq wh:r: sfprrenpt- 

*?»T2[*yr?T ¥Rf5rT II \\ II 

TRANSLA TION. 

If a man can secure Knowledge in this very life, 
it is good for him but if he cannot secure knowledge 
in this very life, much harm is in store for him. The 
knowing people observe the same soul in all beings 
and after death become Immortal. (US). 

COMMENTARY 

A man might say, "Well, I h,ave many ‘lives’ at my 
disposal ; what is the hurry of realising Brahma in this 
very life 2” The answer is, we have many ‘lives’ 
at our disposal to be sure, but who can say that unto¬ 
ward circumstanoes won’t deter us in our future ‘lives' ? 
Perhaps we may be born amidst surroundings that will 
never remind us of even the necessity of Realisation. 
So, if we are to attain knowledge, we must do it, now or 
novor. 1 $ does not mean only ‘in this life.’ We cannot 
afford to defer the work till some years henoo. Wo 
must, begin our exertions in this very lifo, we must begin 
them today, nay, this very moment. Thou only oan we 
be sure of the result. ( 13 ) 


MIN IST/fy. 



qPTNTq'H?; i 
II ^o^.- ii 



r^q- f 

cf %5jTrcrT^*rT3i%qrnr f^sftS^T- 

«fcrnr *rff$f?r n n 

TRANSLATION. 

Brahma conquered ( the demons ) for the gods, who 
were glorified by His victory. They thought, “ This victory 

ru»//\/nr*G .. i a / 7 , . _ • »> *?. 


belongs to us } this glory 'pertains to us. ” 


(U) 


COMMENTARY 


With this mantra is introduced a beautiful allegory 
weich describes how nobody can obtain Spiritual know¬ 
ledge so long as he has a very high opinion of himself*. 
i.he story is this,—Once, the gods obtained a victory 
over the demons. Not knowing that this victory rightly 
belonged to Brahma, they attributed it to their own 
powers. Brahma understood this and came before them 
disguised as a yakja. The gods could not understand, 
who he was. Agni went to him and was asked by him 
who ho was ; he promptly replied, “ I am Agni ”, 
.Being uirther questioned what was his strength he 
rephod, he could burn everything into ashe*. At that 
the yaksa placed a bit of straw before him and ordered 
nun to burn it, Agni in spite of all his efforts failed to 
bum it and being ashamed of himself returned to the 
assembly of the other gods. Then Vayu was sent to 
twin the identity of the yaksa. Ho too fared like 
Agni ; tor nftor he had told the yaksa that ho could 
blow away everything, the yaksa placed before him a 
bit of straw which lie could not blow away. Ho too 
bad to return discomfited. Then was s nt Indra, the 
'Lord of the gods. As soon as lie approached, the 
yakfi vanished and Indra found Uma, S'lva’s consort, 
in hia place. This Uma informed him that the yaksa 
who. a identity had perplexed them so long was none 
othor than Brahma to whom the victory properly be¬ 
longed. 

j.i)u real meaning of the story is as follows :— 


MWisr^ 



jRfnqpreqri 

ihma 5s the real all actions are performed 

by Him: “ ipnTO TOW 5TTO TO: WX STW: 9»-W 51% I 
gi^TWiTT =33jr: 2H5T ?R 3 '^4 t ^31% It ” We 
but instruments (‘WITOWW TO*toTOfTra*0- That is tho 
real truth. As truth alone can lead to Truth, no man 
who supposes himself to be the ejyir can ever know the 
Lord. We are to consider all the gods taken together 
as a single being. Agni, Vayu, Indra &c. are his dif¬ 
ferent aspects. Agniand Vayu typify the energetic 
elements. And Indra is the complete self. Energy 
may be either Tisfaq; or when it is tt%Tto>, 

Agni burns only his worldly enemies and Vayu blows 
away bis worldly difliculties, and both are egoistic 
then. But when Energy is the only purpose 

that it serves with Agni and Vayu is to burn down or 
blow away sin and to take the man, now divestod of 
egotism, to the Self. Now, tho Agni and the Vayu of 
out text arc of tho former class; i. e, the man whom 
all tho devas taken together stand for energises only in 
the path of His egotism must he completely de¬ 
stroyed before bo can have Self-realisation. Ho had an 
idea before that he could do anything and t hat ho was tho 
all-conqueror. But he realises now that he has not been 
able to conquer himself—to burn dowD or blow away 
his egotism. His complete self, India, is all humility 
now and his eyes have consequently been opened so 
tb it, he perceives tho presence of Brahma whore ho had 
never suspected it. It is Divine Euorgv, tpiTTv v. no 
gives him the power to discover tho unuwnitested in 
tho manifested. He is now convinced of hi great 
error in supposing hinisvit to bo tho 'ffti ‘'I the actions 
of which ho is only the ai d Brahma is the real 


§L 


misrffy 



1 

. He lins now complete S If-realisation.' 

This in short ia the meaning of this allegory. 

(14) to (25), 



S*niHTr?T ^f*rfr? II Vi « 

TRANSLATION. 


He knew their thoughts and came before them (in the 
guise of a Yaksa). They could not hmo who that 
Yaksa was. .(25). 

3TTrr%^ 

cmf?r ii it 

TRANSLATION. 


They said to Agni (the god of Fire): ,{ 0 Jdtave- 
das (Fire), find out who this Yaksa is. ” Agni said, 
*' All right.” (16) 

Note :— >TTrl%^.' has been variously derived, such 
aa, OTH Wf! W or 5n?T gffJTR 133?! 

or I 

siT^irefr^a«rVs3Tra%sT st srf *ne*ftf?r^su 

TRANSLATION. 

He hastened towards Him. The Yal ta asked him 
who he was. He replied, “/am Agni , lam, Jdtavedas.”(17) 

** ii ii 

TRANSLATION. 

(The YaJcsa risked:) “ What is the strength in thee 
■who art A</ni andJdtawdas J ” (Agni replied) u Verily I 
can bum everything on Earth.' ( IS) 
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Ff^r^TTPT 3JZT- 

s«t*r opr tron*? q mt ^ fawfn 

RlTTcf *r%<T3J^rfaf?T II ^ II 

TRANSLATION. 

The Yaksa placed before him a straw and'told him 
to burn it, Agni advanced towards it with all speed' 
but could not bum it. He then desisted from the act 
{and returning to the gods, he said), “ 1 could not know 
who-that Yaksa was.” (t9> 

sjto srr^r 

f5i^T5T^rf^ffr rt^fFT II 5*0 || 

TRANSLATION. 


<§L 



Then (the gods) said to• Vayu, “O Vayu ! Find out 
who this Yaksa is,” He replied) i{ All right.” {SO) 

TRANSLATION. 


Vayu hastened towards the Yaksa who asked' him 
I “ Who art thou?” He replied, “ 1 am Vdyu, l am Mata - 
f ridvan." ( 21). 

N. B — Note the vanity manifested in the .mention 
■ by Agni as also by Vayu of two names, one the ordi- 
J'nary name and the other the surname derived from the 
■function which was peculiar to Agni or Vayu and for 
3 , which they were proud, nwifogi is derived as *neRT% 

?if*w*Rrfa ft? i&iffirro'eftsM 

wnrfW yfasqTfWfa || ^ || 


Ml NtSTfiy 



TRANSLATION. 



j he I ah ft rt asked, (c What is the strength in thee who 
art Vdyu and Mdtariwan 9 ” Vdyu replied, “ Verily I 
can take up (blow away) everything on earth” (22) 

cpjj 

STSITcin^Trf % cT?! 

f^^Tri ^ n 

TRANSLATION. 


The T aksa placed before him a straw and told him 
to take it up (blow it away). Vdyu advanced towards it 
in all haste but could not tale it up. He then desisted 
from the act- and (returning to the gocls said,) “ I could 
not know the identity of that Yaksa[23), 

fe^rTcsrerfaffr \ 

<T^ffT II ^ II 

TRANSLATION. 

Then the <jods said to Indra, “ Maghavan , you find 
out who is this Yaksaf He said, “All right? and hast - 
ened towards the Yaksa who vanished from his sight. (2JP) 

* fwnnsmro *i§3it¥roT?ng*rT 

f*$r?rca^rf*rf?T n ^ u 

TRANSLATION 

There in the shf he met a very beautiful woman , 
JJmd, the daughter of Himavat, whom he asked who that 
Yaksa teas. (£5) . 
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*r sriTf?? snrmt ^Frfgsr^ 
*nfN^fafFT Heft IN N^rN 3 ^ ^rfr fn h ^ *> 

TRANSLATION. 

She said, “He is Brahma. You have been glori¬ 
fied by this victory of Brahma (over the demons through 
you)” Then they knew him to be Brahma. 

COMMENTARY. 

When the egotism of the man is completely des¬ 
troyed, the Divine S'akti leads him to the knowledge 
of Brahma. It is from Her, the, manifested aspect ot 
Brahma, that he learns that the unmanifested Brahma 
is the cause of all actions. He is convinced of the 
power-of Brahma and his heart must naturally go to¬ 
wards Him in admiration. Then ho will feel a longing 
for reaching Him ; and bis heart’s desire will be fulfill¬ 
ed in no time. 

H^TTjJT <^TT 3rfFT?T T T **1T'M ^ •" 

ST?*T*nft n R® *1 

TRANSLATION. 

These gods, Agni, Vdyu and Indra, proved superior 
to the other gods, because they reached nearer to Him and 
they Jim l knew Him (the yaksa ) to be Brahma. (?r) 
COMMENTARY 

A man has threo elements in him the rational, 
the "spirited ” and the appetitive (Plato). India 
represents the rational Element (which is properly 
th.' true self), Agni and Vuyu both represent the 
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” element and the other gods 
appetitive element. Now, a man attains God through 
his ratioual and spirited elements and never through 
his appetitive element. The rational and spirited 
elements are therefore divine and are consequently 
superior to the appetitive element. It is by the right 
employment of reason () Biat Brahma can be 
attained and in the struggle for realisation the quality 
of : ( the spirited element ) will be of much holp to- 

the in at least fighting against his evil tenden¬ 

cies. [C. F. Plato’s Republic Sec. 441 (e).] The qua¬ 
lity of at*: (the appetitive element) has its origin in 
darkness, is itself darkness and leads to nothing but 
darkness. A man can become ulti¬ 
mately being able to reach God j but a man 

can never become even much les&'^PTtqsF. So, 

it is always better to be than to be rWjraq*— 

to be active in a worldly way than to be quite idle. (27), 

cr*TTTgT 

^Trirapfr 

STSTfa U 5(C u 

TRANSLATION. 

Indra surpassed the other gods (including even 
Agni and Vayu) because be reached nearest to Him 
and he first came to know Him ( the Yakea ) to bo 
Brahma. 

COMMENTARY. 

Indra is the lord of all tbe gods. All that is besb 
in them are, as it were, focussed in him. He is 
essentially pure reason, because reason is the highest 
part of a man and be has also a due measuvo of tbo 


represent 


(ST 

kt ij 



taiahst-/^ 





element ” in him and that duly tempere 
In his search after Truth, he employs with profit the 
and (rational and spirited) faculties of 

hie mind and gui lets him know tbti irutli, 

^rrfg^nrt 3 

I! ^ « 

TRANSLATION. 



It. is He who flashed forth through lightning («. e. 
from whom lightning derived its motion and light) 
and it is He who stopped motion (lit closed ), both 
of which phenomena can be symbolised by “A . 
This is what the gods were taught regarding the nature 
of Brahma ; and this expresses the relation between Him 
and the world. ’ 

COMMENTARY. 


The meaniug of this mantra is very obscure. S'an- 
karacharya’s interpretation is unsatisfactory. Ilo inter¬ 
prets the mantra thus:— 

stjbw affpn tr? wtfau 

\nnmhxF$& wiswnfa > wb 

^n\ s^ataom* > foS* 

igscxfo \ w ?rgqm^r l i*gnt 1 *S- 

faw * wo* 

ipfaqiSsniT sqgmaotmawijWT 

iq?ari4rjjf 1 w&raiftwr- 

qqn»J frqcrtuqqj TTHI I Sl4 1 

i wgpWnSrofoitf i 

^qnm oq 1 qf^^*> ?q ** : » 

I if qfa^qq ggmftiw a®<" " 
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\^ : ' r <’'>The meaning according to tlrs interpretation is/ 

.nv r *> / 

real Brahma as lie was taught to the gods can be com¬ 
pared to the dash of lightning and to the closing of the 
eyelids, because of His sudden appearance and instanta¬ 
neous disappearance- But this interpretation pays no 
attention to the context nor does it give any sense. 
Mo Ved*ntist can hold that (knowledge of 

Brahma) is transitory. If Brahma is onco realised, 
all actions instantly cease, aipflpT alone remains and 
the is merged in (Brahma Who is knowledge 

Absolute). Hence STgWTJT is not transitory. What 
could le transitory is but ivets not trans¬ 

itory for two gods could find time to talk with him 
and for all that time and sometime before, the Yaks a 
was before tho gods. Besides, considerable text-tor¬ 
turing is involved in the into'-pretaion offered by 
Sankara chary a. and which are verbs 

lie takes to have the force of nouns: — l?raiT?wr 0 

*- e > did=deed ! His second inter¬ 
pretation fqarft mUHH = mhatofl. is bettor but 

there is another difficulty, “su" ho takes to mean 
“as”, but he omits the pluta s’gn 3 after w. All the 
texts read w ^ and not bit. 3. can never mean "as if” 
Therefore S'ankai atianda suggests, ‘‘t«lV’ 
but that too gives no sense. 


Madhvacharya’s interpretation is moro unsatisfae- 
toiy. His commentary on this mantra, as translated 
by Babu S Risen andra Vaso, runs thus: — 

"The instruction about Brahman, so far as Ilia 
Adhidniva (cosmological aspect) is concernod is thi*:—■ 
"Hari, called Kapila, illumin i even the lightning 
itself and others. He do.; ug His eyes sleep i on the 
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Ocean of Milk at the time of Pralaya. He alone is the 
one and the supreme Brahman. 

Then* what can be the meaning of the mantra ? 
The interpretation that I suggest is as follows: 

The relation between Brahma and the world is indi¬ 
cated by the fact that Brahma is the Cause of every 
thing, of motion as woll as of cessation of motionj of 
light as well of as darkness, of evolution as well as of 
involution. To symbolise this, a mystic word W? is 
suggested by the seer as wifl; has been suggested by 
other seers and accepted by the people. Sounds often 
by themselves convey ideas though mostly convention 
fixes the meanings of words. The long-drawn sound 
SH3. suggests the idea of fullness. It may bo objected, 
if 51T3 was a mystic word meaning much the satne as 
awfly whv did it not survive the lapse of time while the 
latter did ? The answer is, Jfrat represents the idea in a 
mush better way for 51 represents the first step in 
evolution and ^ the last step in involution, while the 
compound sound suggests the idea of “ the Full.’ Hence 
the litter has survived. 

S'nnkarachuryn, takes to raean 

or f regarding the gods ? ( ) But 

as commonly understood, the word means Brahma as 
God i.e. the relation between Brahma and the world. C. 
F. the quotation from S'ruti, “ ^ 3TS lik I 

^ agnit ” given by Srldhara iu his Com 

Uieuiary or ’’ Gita VIII. 4. (20) 
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TRANSLATION. 

AncZ the relation betiveen Brahma and the individual 
soul is this; the mind seems to go to Him ( and though it 
cannot really reach Him at first ), a determined man 
constantly meditates on Him ivitli this mind. (30) 

COMMENTARY. 

The ordinary man cannot realise Brahma in his 
mind ; hence to him Brahma is an object that has no 
connexion with the individual soul. But if he wants 
to know Brahma and perseveres in spite of his impure 
mind, bis mind will in time be purified aud will have 
vision of Brahma, when he will perceive the unity bet¬ 
ween Brahma and the Jxva. 

In this connexion, see the commentary on mantra 3, (30) 

frjpf rT§^f*r?g*rTfacr3*r * ** 

II ^ II 

TRANSLATION. 

He is Tad-vanam ( That Light ) and is to be wor¬ 
shipped as such. All people do long for him who know 

Him as such. (SI) 

COMMENTARY 

Brahma is Light. By meditating on Light the 
attains Light and “ what is in him dark is illumi¬ 
ned, what is low raised aDd supported.” Consequently, 
his presence is filled with divine lovo, so that all people 
love him, and follow him, for “ 

i e qfwnnr li ( Gita III. 21). 

Note:—One of the meanings of the word is 
light ( see Apto’s Dictionary ) ( 31 ). 








TRANSLATION 

Tow said, “ jReciic to me the Upanisad.” Verily we 
have just recited to thee the Upanisad the discourse on 
the highest knowledge. (° -)' 

COMMENTRY. 

The dieciple asks the preceptor to teach him the 
lighesb knowledge, i.e. knowledge regarding Brahma 
and the preceptor imparts to him the knowledge in 
cnantras 1 to 31. He now concludes with a practical 

le330n ( next mantra ). 

primarily means true knowledge and only 

-icondarily means the books from which this knowledge 
ivU be derived (the upanisads). means dis 

! ourse on true knowledge. (3~) 


T{*$ TT^T c£*T. 9>*rfH wfaHT 

^TjfTfa II 33 « 

TRANSLATION. 

Of that science, penance) self-control and work form 
the foundation and the Vedas, all the I ediingas and. 
l} 'Uh the abode. ($$) 

COMMENTARY. 

This is the practical lesson. Unless one practises 
Urtu V| one can never derive any benefit from studying 
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books, Hence fiq:, 5q: and ^q are first ne¬ 


cessary. The body must not be allowed to be f lic 


master of the man. Henee it should be kept under 
proper check. The mind must be controlled. And Iho 
energy thus ( i.e. by qq:'and t?q: ) saved should be 
spent in actions of love and renunciation. Then the 
mind will be in a fit condition to receive or rrther to 
respond to the lesson and the man’s study will be 
fruitful. . (33) 

II ?trt i! 


sHr wm^?rl;^rqffTtirti^ntfn n 


TRANSLATION. 

He who knoio* this ( the science of Brahma ) to l 
of such nature , destroys his sin and is established beyo m 
return in the highest heaven . (34J 

COMMENTARY 

Ide who knows, that without practising vutu' lim- 
self no one can understand tho lull import of a sacred 
text, is a practical philosopher. Ilia is living philosophy. 
Consequently his Vodantic etufly bad him to Urnb . a. 

The fqq mentioned hero does not mean ‘ lion von* 
a it is commonly understood. For, the Wdauti**; 
has no desire for such places. He wants to be m< rgod 
in Existence Absolute, Knowledge Absolute and Hiis* 
Absolute. fp.l) 

K, C. 


The End. 



